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Preface 


I am happy to place this small volume of a brief 
summary of the teachings of Upanl$ads In the hands of 
the Interested readers. 

There Is a good deal of literature In English on 
Upanisads. This literature mostly represents either the 
Interpretation of Advalta tradition or modern philological 
approach. Both these ignore the theistlc aspect of 
Upanisadic teachings. 

Upanisadic teachings have three important aspects 
viz., Philosophical, Mystical and Theistic. These should 
not be separated. One is meaningful only if the other 
two aspects are taken into account. The approach of the 
Upanisadic seers is not merely speculative or logical but 
it is intutive and experience oriented. The Upanisadic 
seers do not aim at constructing a philosophy by 
speculation or arguments. But they aim at explaining 
their intutive experience. Its inteligible analysis, and the 
formulation of a philosophical conduct based on it are 
the objectives of the Upanisadic seers. Anubhava, 
Vichara and Achara are the three layers of Upanisadic 
teachings. 

Brahmasutras lay down the necessary guidelines for 
the interpretation of Upanisads on this basis and evolve 
a systamatic philsophy of Upanisads. The central 
principal of Upanisadic teachings is Brahman. A detailed 
enquiry Into the nature of Brahman as explained in 
Upanisads is undertaken in Brahmasutras. This enquiry 
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has resulted in the formulation of a three dimension 
concept of Brahman is the cause of all. He is an 
independent and perfect being. Ethically, He is the 
regulator of all and the director of all. Thelstically, He is 
the goal of spiritual attainment. These three aspects of 
the concept of Brahman are beautifully brought out in 
§veta§vatara Upanlsad. 

f% 4>K' J I sT5T JtTt W 'JlldU I 

tftam ^ ufyAui 11 
srfaf&TT: % * i 

ddtai? sT^T II 

The question raised in this verse are : 

1. What is the source of this Universe ? Is it 
Brahman? 

2. Whence are we born? 

3. By what we are sustained? 

4. What is our ultimate goal? 

5. Guided by whom we undergo the experience of joy 
and sorrow? 

Raising these questions the Upanisad proceeds to 
narrate different views held by metaphysicians in ancient 
India. 


wtomni 5 T 3 aflcn *11413 suchm^i: 3:^ %?ft: 1 



The time, the inherent of the things, the orderliness 
of Nature, the chance, the elements, Prthvi etc., the 
person, all these claim to be considered as the cause. A 
combination of these is another alternative. But the 
Atman i.e. Jiva is there. The Atman i.e., Jiva cannot be 
the master of his own affairs, since it is he who 
undergoes the experience of pain and pleasure. 

Narrating these different views of mataphysiclans 
regarding the cause of the Universe, the Upanlsad finds 
them unsatisfactory. Ultimately the Upanisad declares : 

^ ujh^ii^mi: P^i^ i 

Pi feci I Pi rflPf II 

The Seers went into meditation and discovered the 
great power of the God. They discovered that the God is 
the Superintendent of all. From this it is clear that the 
various causes envisaged by the metaphysicians go upto 
a point only. Ultimately, it is the God who is the cause 
of causes. This is exactly the approach of Dvaita 
Vedanta tradition of the interpretation of Upanisads. The 
three important aspects of the Upanisadic concepts of 
Brahman viz., metaphysically He is the central principle 
of all, ethically He is the director of all, and theistically 
He is the goal of all, are fully brought out here. It is 
also made clear here that such a Brahman is discovered 
by meditation in a mystic experience but not by 
speculative arguments. It is intutive experience that led 
to the discovery of Brahman but not the arguments. 
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A careful reading of Upanisads will reveal two points 
clearly viz., i) Every important discovery is made 
intutively by meditation, (ii) There is a central principle 
that is imminent as well as transcendent of Adhibhuta, 
Adhyatma and Adhidaiva structure of the world. 

This latter i.e., the central approach may be termed 
as Adhivisnu i.e., pertaining to the Supreme God Visnu. 
§ri Madhwacharya while interpreting Upanisads never 
stops at Adhibhuta, Adhyatma and Adhidaiva levels only. 
All the words that make a reference to one of these 
items are interpreted as refering to the Supreme God 
Visnu also. Visnu is the indepth meaning of all these 
words that refer to Adhibhuta etc., entitles. This gives an 
impression that his interpretation is overlaid with theism. 
Yes, it is overlad but not as unnecessary addition but as 
a natural synthesis of Upanisadic Philosophy with an 
indepth layer of Upanisadic theism. Visnu here is not a 
Puranic deity of Indologists but a Supreme, perfect and 
Independent being; a Central metaphysical principle 
which is also central ethical and theistic principle. All 
other entities of the Universe owe their very existence, 
functioning, and comprehension to this very central 
principle. 

<T5r fraj: d^RhJH<k: i 

^ trsf H^Rlfrh: II 

It is this perfect Central being that enables all others 
to function. 
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It may be noted that the very entities that are 
mentioned as the claimants to be the cause of the 
Universe in Sveta£vatara are mentioned here as 
subordinate to the Supreme God. This is the implication 
of SvetaSvatara statement also. 

Modern writings on Upanisads have created an 
Impression that the Upanisads are non-theistic. The main 
argument in support of this contention is that no name 
of any prominent deity of Indian tradition is mentioned 
in the Upanisads. But the very designation Brahman is 
all compassing and the highest designation of the 
Supreme God. An impression is also created that Advaita 
tradition is non-theistic. But this is not acceptable to the 
traditional Advaitins. 

So far as Dvaita tradition is concerned all words are 
the names of the Supreme God, and the entire Veda 
profounds the Supremacy of the God. 

Upanisadic Philosophy is a theistic-realistic 
philosophy. This is fully brought out by Sri 
Madhwacharya in his Bhasyas on Upanisads. The 
synthesis of theism and philosophy is very much 
observable in Sri Madhwacharya’s interpretation, 
particularly, when the Vyuha forms of the Supreme God 
are introduced while explaining adhibhuta, adhyatma and 
adhidaiva forms in order to bring out Adhi Visnu or 
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Adhi Brahma level of meaning i.e., the indepth meaning 
(Paramamukhyartha) of Upanisads. 

In a brief summary, it is difficult to bring out this 
indepth meaning fully. However, it is indicated wherever 
it is necessary. In this brief summary the following points 
are highlighted. 

i) The central teaching of each Upanisad. 

ii) Correct interpretation of key passages 

iii) Philosophical significance of the Metaphors, Simile 
and symbolic expressions. 

iv) Philosophical propositions introduced in the 
discourses, dialogues and background episodes. 

This summary was prepared as an introdution to the 
Kannada Sarvamula Volumes published by Poornaprajna 
Vidyapeetha under the guidance and blessings of Sri Sri 
ViSvesatirtha Swamiji of Pejawara Matha. It is reprinted 
here for the benefit of those who do not know Kannada 
and therefore do not have these volumes with them. 

I take this opportunity to express my gratefulness to 
Sri Sri Pejawaraswamiji and the other authorities of 
Kannada Sarvamula publication. 


Prof. K.T. Pandurangi 
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The Upanisads are perennial sources of spiritual 
knowledge. The word Upanisad means secret and sacred 
knowledge. The word occurs in the very Upanisads in 
more than a dozen places in this sense. It also means 
the texts incorporating this knowledge. There are ten 
principal Upanisads. A few more such as Svetasvatara 
and Kausitaki are also Important. 

Among the Acharyas of the three schools of Vedanta, §ri 
Sankara has written Bhasyas on the ten principal 
Upanisads. Sri Ramanuja has not written Bhasyas on the 
Upanisads. However, in his Vedartha Sarigraha he has 
discussed the interpretation of the key passages of the 
Upanisads. A later VisistadvaiLa scholar Sri Rangaramanuja 
has written commentaries on the principal Upanisads. 

Sri Madhvacharya has written Bhasyas on all the ten 
Upanisads. In addition, he has discussed the interpretation 
of major Upanisadic passages in his other works viz., 
Sutrabhasya, Anuvyakhyana, Tatvanirnaya and Tatvodyota. 

The centra] theme of the Upanisads 

The central theme of the Upanisads is monotheism, 1 
that is to say, to declare that there is one independent 
Supreme God who governs a real world. His glory of 
creating, sustaining, regulating, destroying, providing 
knowledge, veiling, binding and releasing are described 
1. (i) I (^3.1-2-15) 

(ii) I (tf*rfa.I-5-3) 


3A 
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in the Upanisads. The Supreme God is of the nature of 
sat, chit and ananda, he has infinite attributes, he is 
imminent and transcendent, he is not conditioned by 
space and time. This glorious picture of the Supreme 
God is delineated in the Upanisads. 

The Philosophy of the Upanisads is theistic and 
realistic. It is not monism or absolutism. It is 
monotheistic and realistic. Atmaikyavada and Nirguna- 
brahmavada do not constitute the teachings of the 
Upanisads but Jivabrahmabheda and Gunapurnabrahma 
constitute the teachings of the Upanisads. A large 
number of attributes of Brahman are repeatedly 
mentioned in the Upanisads. 

The Upanisads hold the world of matter to be real. 
More than once the reality of the world is declared in 
the Upanisads. The concept of Jaganmithyatva and 
Vivartavada are unknown in the Upanisads. These 
concepts developed after the advent of Buddhism and it 
is not correct to read these ideas in the Upanisads. 

The Upanisads delineate the process of creation with 
great care. This cannot be treated as a part of an 
illusion or a mere projection of avidya. A number of 

2. (i) ftWf: I ( 

ii) tiolHfo f| 

3. (i) | 

(ii) *TFild*4d)sqf^ OTVrftwT: PM: I 
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Upasanas are described in the Upanisads. $ravana, 
manana etc.- means of spiritual attainment are described. 
The grace of God as the final means of liberation is 
mentioned more than once. All these lose their meaning, 
if the God to be meditated upon is only a secondary 
sagunabrahman and he himself is conditioned by Maya. 
The atmaikya type of liberation amounts to a negative 
value. But the Upanisads clearly describe the state of 
liberation as a positive state of blissfulness on the part of 
a liberated soul without losing his individuality. 
Upanisads clearly envisage the difference between the 
liberated and the God. Therefore, it is clear that the 
Upanisads subscribe to Gunaparipurnabrahmavada but not 
to Nirgunabrahmavada. 

Controversies raised by the modern scholars 

In connection with the study of the Upanisads certain 
controversial positions are taken by the modern scholars. 
These are : (1) Samhita and Brahmanas are liturgical or 
ritualistic while the Upanisads are philosophical. 
Therefore, Upanisads have arisen as a reaction to 
Samhita and Brahmanas. (2) a conflict between jnana 
and karma has been going on during this period. 
Upanisads support jnana and censure karma. (3) The 
Upanisads take conflicting positions on many issues. For 
instance, some passages describe Brahman as Saguna 
and others as Nirguna. Similarly, some passages talk of 
difference between the Jiva and Brahman while others 
talk of identity. (4) The process of creation is described 
differently in different places. (5) The first principle is 
given different designations such as Atman, Brahman. 
Aksara, Akasa, Prana etc. This complaint of modern 
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scholars will be found baseless if one takes the aid of 
the Brahmasutras to understand the Upanisads. 

There is no conflict between Samhita and Brahmana 
on the one hand, and the Upanisads on the other. The 
philosophical content of the Upanisads is found in 
several hymns of the Rgveda such as ‘Asya Vamiya\ 
‘Nasadiya*, ‘Hiranyagarbha’, ‘Vi§vakarma\ 4 Ambhrani\ 
‘Manyu\ ‘Pavamana’, etc. In fact, Atharvana Upanisad 
declares that the entire vedic literature is paravidya when 
it is understood as expounding ‘Aksara’. 

Further, there is no conflict between karma and jhana. 
There is no opposition between the two. Karma aids 
jfiana. It is only sakama karma that is censured in the 
Upanishads. 

There is no conflict between the Saguna and Nirguna 
passages also. Nirguna passages merely indicate that 
Brahman has no prakrtagunas like others. He has infinite 
attributes. 

There is no conflict between bheda srutis and abheda 
srutis also. The Abheda srutis bring out the unique 
nature of Brahman. These do not indicate the identity. 
Certain guidelines are laid down to understand abheda 
srutis without involving identity. 

A careful study of the passages that describe the 
process of creation will reveal that there is some 
uniformity in all of them. Finally, the different 
designations of Brahman are harmonised in the first 
chapter of Brahmasutras. Therefore, the complaints of 
the modern scholars are baseless. 
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Well-known canons of interpretation are laid down to 
properly interpret the Upanisads. 

Upanisads are not to be taken merely as texts. These 
represent a philosophical tradition. These are not merely 
speculative documents. These contain the mystic 
experiences of great seers. Their method is unique and 
altogether different from the scholastic philosophical 
works. These follow the method of dialogue, episode, 
simile, metaphor, and illustration. The mystic experience 
of philosophical truths is convyed through these. One 
has to probe deep into these and trace the doctrines of 
upanisadic philosophy. §rl Madhvacharya has delineated 
Upanisadic doctrines in his Bhasyas. Now, we give 
below a brief summary of the teachings of the Upanisads 
included in the present volume. 

isavasyopanisad 

This Upanisad constitutes the 14th chapter of the 
Vajasaneyi Samhita of §ukla Yajurveda. It is called 
Mantropanisad since it is a part of the Samhita. This name 
is also given to it to distinguish it from Brihadaranya as that 
Upanisad forms a part of a Brahmana. 

The background of the revelation of the mantras of 
this Upanisad is explained in Bhagavata (skanda VIII 
chapter I) as follows : Svayambhuva Manu had two 
daughters viz., Devahuti and Akuti. Lord Visnu took his 
incarnation of Kapila in Devahuti and that of Yajfia in 
Akuti. Svayambhuva Manu offered prayers through these 
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hymns to his grandson Yajna. At that time the Raksasas 
attacked him. However, God Yajna destroyed them. A 
summary of this Upanisad is given in this section of 
Bhagavata. Yajna is one of the five forms of the God 
viz., Yajna, Yajna puman, YajneSa, Yajnabhava and 
Yajnabhuk. For this Upanisad, the God Yajna is the 
deity, Svayambhuva Manu is the seer and Anustup etc. 
are the chandas. 

The Central theme of Isavasya 

The central theme of this Upanisad is to teach that 
the God is all pervasive and the regulator of all. All are 
entirely dependent upon him and he is the only 
independent. The sarvavyapitva, sarvaniyamakatva, and 
svatantrya of the supreme God are delineated here. 

This small Upanisad of twenty mantras is very neatly 
planned. The topics discussed in this Upanisad may be 
listed as under : 

1. Eligibility for spiritual pursuit 

2. Importance of duty 

3. Nature of God 

4. Right knowledge and wrong knowledge 

5. Reality of the world 

6. Prayer to God in certain Pratikas 

The very opening verse and the opening expression in 
it i.e., ‘ISavasyam idam sarvam 9 states the central theme 
of this Upanisad. God is present everywhere in order to 
enable all to function. Without his presence and 
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direction nothing can function. 4 He alone is independent 
and all others are dependent upon him. The world of 
matter is located in Prakriti, the primordial matter, i.e. 
the prakrti itself is dependent upon him. 

Elimination of greed is the most important 
requirement for spiritual pursuit : 

From the fact that all are entirely dependent upon the 
God, it follows that all have to be content with what the 
God provides for one. No useful purpose will be served by 
being greedy or approaching this or that inferior person for 
one’s wants since all of them are dependent upon the God. 
Thus the elimination of greed is proportionate to the 
realisation of the direction of the God and our dependence 
upon him. This is further related to our realisation of his 
independence, all pervasiveness, and the fact of regulating 
all. These important tenents are stated in the very first 
mantra of l$avasya. 

Do your duty 

The idea of dependence on the God and regulation 
by him should not be misused for abandoning one’s 
prescribed duty. There is no room for escapism. One 
should perform one’s prescribed duties in dedication to 
the God. Dedicated performance of works does not bind 
a person. No one should avoid his duty. This 
importance of the duty is stressed in the second mantra. 


4. 


FTtT: 1PRI I 
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These two verses, in fact, summarise the entire teaching 
of the Bhagavadgita. 

Nature of the God 

Then, the Upanisad gives a graphic description of the 
God. The God is transcendental, he is beyond the 
ordinary senses, his way of functioning is beyond 
ordinary logic. Therefore, Upanisads follow a three-fold 
method to convey him. (1) Positive description of his 
great attributes (2) Negative description of the absence of 
the ordinary prakrta attributes (3) Presence of the 
contradictory attributes to bring out his achintya Sakti. 
Uavasya follows all the three methods in its description 
of the God. 

The God is unmoved, fearless, he is one i.e., 
supreme, even the deities cannot understand him fully as 
he is infinite, he is near and he is far, he is within and 
he is without, he is present in all, all are supported by 
him, all fear him and obey him, he has no gross body 
nor the subtle body, he is of the nature of existence, 
knowledge and bliss, he has no limitations of time and 
space, he is the ground of purity, he is free from the sin 
and sorrow, all beings are in him and he is in all. One 
who knows 5 this will not hide himself from the God and 
will be free from the sorrow. 


5. 


WilHMMIr»iW ifajjirssfrr II (£ht.) 
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Right knowledge and wrong knowledge 

To know the God as described above Is right 
knowledge, to know in any other inferior way is wrong 
knowledge. It is more important to avoid wrong 
knowledge. Those who acquire only right knowledge and 
hesitate or avoid to censure wrong knowledge will suffer 
more. One will overcome the transmigration by censuring 
wrong knowledge and attain liberation by obtaining right 
knowledge. Similarly, one has to know that God is both 
the creator and the destroyer. Knowing only his 
creatorship without knowing him as a destroyer is sinful. 
(Jpanisads stress the importance of censuring the wrong 
knowledge frequently. 

Reality of the world of matter 

Uavasya expressly states that God has created the 
world truly and dispels all doubts regarding the reality of 
the world. There is no room for the doctrine of 
Jaganmithyatva in the Upanisads. 

Prayer to God 

After describing the nature of the God, and stressing 
the importance of the right knowledge, a beautiful prayer 
to the God is incorporated in this Upanisad commencing 
from the Mantra 'Hiranmayena Patrena’ etc. till the end 
of the Upanisad. 

O Pushan! unveil me the God hidden in the orb of 
the sun and enable me, who hold him at the heart, to 
see him. 


3B 
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0, Pushan i.e., the infinite, Ekarshe i.e., the prime 
knower, Yama i.e., the regulator, Prajapatya i.e., one 
who Is to be obtained by Hiranyagarbha, give me the 
knowledge of my true nature, bestow your grace on me, 
enable me to see your auspicious form. 

The God who is present in Pushan, Ekarshi, Yama, 
Prajapati etc., pratikas is also in me. He is especially 
present in Mukhyaprana. Mukhyaprana is immortal, the 
God is Immortal. 

0, God of the nature of infinite knowledge, take into 
account my dedicated deeds and bless me. 

0, God, lead us by the right path towards the 
prosperity (liberation), remove the bondage. We offer 
profuse salutations. 

The above prayer has rich spiritual content and a 
high degree of poetic appeal. In this prayer three 
important points are made : 

(1) God has to be meditated upon in the pratikas like 
Pushan, Ekarshi etc. according to their capacity. 

(2) God who is present in Pushan, Ekarshi etc. pratikas, 
present in Suryamandala etc. is also present in the 
seeker who is offering this prayer. 

(3) God is especially present in Mukhyaprana. 
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Here the expression ‘aham’ is used in the sense of 
present in me, and also none can remain without 6 
the God. ‘Asmi’ is used in the sense of present 
everywhere. ‘Asau’ is used in the sense of Mukhyaprana. 
This prayer especially brings out the doctrine stated in 
the expression ‘Isavasya!’ 

Talavakaropanisad 

This Upanisad belongs to Talavakara Brahmana of 
Samaveda. Therefore, it is called Talavakaropanisad. It is 
also called Kenopanisad as it commences with the 
question ‘Kena\ by whom, and the answer to this 

question constitutes its central theme. This Upanisad is 
in the form of a dialogue between Chaturmukhabrahma 
and Sadasiva. Therefore, these two are the seers for this 
Upanisad. Visnu is the deity. Tristup etc., are chandas. 

The central theme of Talavakara 

The Central theme of this Upanisad is to convey the 

doctrine that God is the director of all. It is also the 

theme of this Upanisad that God cannot be 
comprehended fully by anyone as he is infinite. 

However, the knowledge to the best of One’s ability is 
sufficient to obtain the liberation. The topics discussed in 
this Upanisad may be listed as under : 


6 . .3^ I 





12 


Essentials of Upanl$ads 


(1) The three questions asked by SadaSiva in respect of 
the director of our mind senses, and Mukhyaprana. 

(2) The doctrine of the God being ‘agamya 1 that is to 
say, the God being not comprehended fully by 
anyone. 

(3) The episode of the deities Agni etc., being under 
the wrong impression that they won the battle 
against the Asuras and the removal of this erroneous 
impression. 

(4) The sources and the means of spiritual development 
and the achievement of liberation. 

The questions raised by Sadasiva 

The Upanisad opens with the three questions raised 
by Sadasiva. 

(1) Directed by whom the mind moves towards the 
objects good or bad. 

(2) Directed by whom the Mukhyaprana the supreme 
among the jivas directs the other jivas. 

(3) Who directs the senses i.e., eye, ear, etc., towards 
the respective objects. 

The mind being merely an instrument, it cannot move 
towards the objects on its own. Somebody has to move 
it. The Jiva himself cannot move it, because, it does not 
always move in the best interest of the jlva. Therefore, it 
must be moving by the direction of someone else. 
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Now, this someone else is Mukhyaprana. It is 
Mukhyaprana who directs the manas. This leads to the 
second question as to who directs Mukhyaprana. 
Evidently, Mukhyaprana is directed by lord Visnu, the 
Supreme God. 

This position is made clear by the answer to the third 
question. The third question is an elaboration of the first 
question. But it elicits the answer for all the three 
questions. The third question asks as to who directs our 
senses viz., eye, ear etc. The answer is he who has given 
the power of seeing to the eye, the power of hearing to the 
ear, the power of thinking to the mind, and finally who has 
given the power to Mukhyaprana to direct all these. Such a 
great personality is Lord Visnu himself. Thus<, this answers 
all the three questions. To know this one has to know that 
the capacity to know the God is very limited and none can 
know him completely. 

The God cannot be known completely 

The God is beyond the words, beyond the mind, and 
beyond the senses. One cannot know how he directs the 
mind, the senses etc. Not 7 that he remains altogether 
unknown but he is not known completely because of his 
infinite nature. He is unique in nature. He is distinct and 
superior to all known things, all manifest and unmanifest 


7. HiftNdi i 

T? tTT Sf?f RlUHKcqUoqqH, II 

q% I n (tt.ht. ) 
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things. He cannot be fully known but he knows all. He is 
present in all Jivas but he Is not identical with-the Jlva. He 
directs the Jivas being present in them. 

Those who think that they know God fully do not 
really know him as they have failed to realise his infinite 
nature. On the other hand those who think that they do 
not know him fully, know him, because, they have 
realised the infinite nature of the God. The inability to 
know him completely does not come in the way of 
one’s salvation. The knowledge of the God to the best of 
one’s capacity will enable one to obtain God’s grace and 
attain the salvation. This fact that the God cannot be 
known fully is Illustrated by an episode here. 

Agni etc., deities realise their limited power 

When the Gods Agni etc., won the battle against the 
demons, they thought that they won it on their own 
strength. They did not realise that it was due to the 
power of the Supreme God. 

In order to remove their ignorance the Supreme God 
appeared in the form of a Yaksa along with Uma, Siva .and 
Chaturmukhabrahma. The gods wanted to know who this 
Yaksa was. They approached him one by one. He asked 
them what was their special power. Agni replied he can 
burn all things in the world. He was asked to burn a blade 
of grass but he was not able to burn it. He realised his 
Inability. Similarly, the Nasikya Vayu was not able to blow 
the blade of grass. Finally Indra went to him. The Yaksa 
disappeared and asked Uma Haimavati to teach Indra. She 
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told Indra that the Yaksa was Lord Visnu himself. Then, 
Indra realised the limited power of the gods and they all 
realised that they won the battle against the Asuras by the 
grace of the Supreme God only. 

Sources and the means of the spiritual knowledge 

After the supremacy of the God is conveyed through 
this episode Sada§lva asks Chaturmukhabrahma to teach 
him the Upanisad in conclusion. This term Upanisad is 
used here in three senses. (1) The knowledge of 
Brahman, (2) The source literature to know the Brahman 
(3) Means to know the Brahman. 

Chaturmukhabrahma states that the first is already 
explained to you. He answers the second as ‘Veda, 
Vedanga and Satya. Satya refers to Brahmamimansa. 
Thus the entire Veda aided with Brahmamimansasutra 
constitutes the source literature. The means of the 
spiritual knowledge are stated as tapas, dama and karma; 
penance, control over senses and the performance of the 
prescribed duties. 

Thus, the exposition of Sarvaprerakatva of the God is 
the key note of this Upanisad. 

Kathakopanlsad 

This Upanisad belongs to Taittiriyasakha of Krsna 
Yajurveda. It is in the form of a dialogue between Yama 
and Nachiketas. God.Vamana is the deity. Yama is the 
seer for this Upanisad. 
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The central theme of Kathopanisad 

The central theme of this Upanisad is to explain the 
fact that God will regulate the souls even after death and 
liberation. Kena Upanisad explains the fact that God is 
the regulator of all. The question whether he regulates 
only during transmigration or even after liberation is not 
specifically raised there. In this Upanisad this question is 
specifically raised and answered in the affirmative. 

The background of the Upanisad is as follows : 

Sage Vaja£rava had undertaken Vtevajid sacrifice. 
However, he had kept very poor cows for daksina. His 
son Nachiketas protested against this. The father became 
angry and cursed the son saying that he is given to 
Yama. Nachiketas goes to Yamaloka. Yama was not 
there. Nachiketas had to wait for Yama for three nights. 

Yama offers Nachiketas three boons for having kept 
him waiting for three nights at his door. 

Nachiketas asks the following three boons : 

The three boons asked by Nachiketas 

(1) Let my father be free from anger towards me, let his 
calm be restored and let him recognise me when I 
return. 

(2) Teach me the nature of God Hari bearing the name 
Agni (Agni namaka paramatma) who can bestow the 
immortal world on those who worship him through 
Nachiketa sacrifice. 
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(3) Teach me the nature of God who regulates the 

o 

souls after death and liberation. 

The first boon was simple and Yama grants it readily. 
Yama also grants the second boon and teaches him 
Nachiketagfii. In fact this Agni was known as svargya 
Agni or the Agni that leads to the immortal world before 
this Nachiketa episode. Pleased with Nachiketa’s wisdom 
and devotion Yama renamed this Agni as Nachiketa Agni 
and the sacrifice connected with it as Nachiketa sacrifice. 

The most important boon was the third, the 
discussion of which forms the central theme of this 
Upanisad. Yama first tries to dissuade Nachiketas from 
asking this boon. He offers him a good many 
temptations such as wealth, progeny, kingdom etc. 
However, Nachiketas refuses to be tempted and insists 
on eliciting the answer for his question viz., whether 
God regulates the souls even after death and liberation. 

The nature of the third boon 

The nature of this third question is interpreted by 
some commentators as ‘whether there is soul after death 
or not’. This interpretation is not correct for more than 
one reason. Nachiketas is already dead and has arrived 
in Yamaloka. Therefore, he cannot have any doubt about 
the continuity of soul after death. Though it is not clear 
in this Upanisad whether Nachiketas has gone to 
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Yamaloka dead or alive, in Taittiriya Brahmana where 
the full story is given, Nachiketas goes to Yamaloka as 
dead. Moreover, if he goes alive, his father’s curse will 
remain unfulfilled. Further, many other circumstances 
also make it clear that there could not have been any 
doubt about the continuity of the soul after death. 
Nachiketa’s father performing Vtevajidyaga to attain 
Svarga presupposes the belief in the continuity of soul 
after death. 

Nachiketa’s second boon about Svargya Agni also pre¬ 
supposes such a belief. Therefore, the third question is 
not ‘whether the soul continues after the death or not, 
but whether the souls are regulated by God after death 
and liberation, particularly after liberation, because some 
systems do not accept the separate existence of souls 
after liberation, while some others accept equality after 
liberation. 

Good and the pleasant 

Yama congratulates Nachiketas on his firm mind and 
clearly sets the distinction between §reyas and Preyas 
i.e., good and pleasant. Our normal interests in family, 
property etc., constitute preyas or only pleasant while 
our interest in God constitutes Preyas or good. He 
expresses his happiness at Nachiketa’s choice of Sreyas. 

Theism of Upanisads 

Yama also makes it clear that the knowledge of God 
cannot be obtained by mere logic, learning or sacrifices. 
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It is only the grace of God that can give his vision. It 
is God who chooses the deserving. The statement 
‘Yameva esha vrinute’ embodying the principle of 
‘chosen by God’ is the corner-stone of theism and bhakti 
cult. From this it is clear that Upanisadic philosophy is 
not absolutistic as contended by some but it is theistic. 
The reference to prasada in the expression prasidati may 
be noted in this connection. 

The rest of the Upanlsad is an excellent exposition of 
the nature of God, the fact of his being a regulator after 
death and liberation, the necessity of controlling senses, 
and the yoga methodology. 

The nature of God 

God’s unique nature is brought out in the verse 
‘anyatra dharmat anyatra adharmat’ etc. The verses 
asino dCiram vrijati' and ‘anoraniyan mahoto mohiyan’ 
bring out his nature of possessing contradictory attributes. 
‘aiabdam aspara£am’ etc., brings out his nature of not 
possessing prakfta attributes and his being beyond the 
senses i.e., eyes, ear etc. ‘Nityo nityanam’ and 'chetanah 
chetananam’ bring out his being eternal and 
svatantrachetana ‘Ritam pibantau' etc., mentions the fact 
of his being at the heart 10 in two forms atma and 
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antaratma. There is no difference between Mularupa and 
Avatararupa of God. Nor there is any difference between 
His attributes and Him. 11 

God regulates the souls at all states 

Svapnantam jagaritantam etc. Verse states - that he 
regulates the souls during the waking and deep sleep 
state. ' Yatha cha maranam prapya ’ states that he 
regulates after death and liberation. Bhayad asya agriih 
tapati etc., mentions that Sun, Moon, Wind, Fire- etc. all 
function under his direction. ' Urdhvam pranam 
unnamayati' etc., states that he regulates our breathing. 
He is at the heart with angustha dimension and regulates 
past, present and future. 

He is called ‘Hamsa’ because he is free from all 
defects and he is the essence of everything. He is 
especially present in Mukhyaprana. 

The metaphors of Asvattha tree, fire and spark, 
and the Chariot 

A beautiful metaphor of asvattha tree is employed to 
show that he is the foundation for all. The metaphors of 
fire and sparks, the wind and its various manifestations 
are employed to show the bimba-pratibimbhava relation 
between God and souls. The metaphor of charioteer and 
horses is employed to stress the need of regulating the 
senses. 
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Moral purity 

The Yoga methodology of controlling breath and 
senses is explained. The importance of right teacher is 
especially stressed. 

Katha Upanisad particularly stresses the need of moral 

1 2 

purity for spiritual pursuit in the verse 4 navirato 

duScharitat’ etc. 


§atprasnopanisad 

This Upanisad belongs to Plppalada6akha of 
Atharvaveda. Six sages ask six questions to the sage 
Pippalada here. 

1. Who creates the beings and things? 

Katyayana asks the first question viz. who created the 
deities and other beings ? 

Pippalada elaborates the process of creation as follows 
: Prajapati desired to create beings. He thought about 
it. He first created Rayi and Prana (Bharati and 
Mukhyaprana) the first couple. Then he entered into 
these and created the Sun and the Moon. These (Rayi 
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and Prana) entered into the Sun and the Moon. Through 
these Prajapati created all other beings. 

Further, tejas, ap and anna are murta, prakriti etc., 
are amurta. Rayi entered murta. Prana entered amurta. 
They activated the upadana§akti of these and assisted the 
process of creation. 

Rayi and Prana are also the presiding deities of 
Dakslnayana and Uttarayana, Kfsnapaksa and Suklapaksa 
etc., and assist the process of creation through the time. 

Finally Rayi will be present in wife and Prana in 
husband, and assist the process of creation. 

2. Who is superior among the deities? 

Bhargava asks the second question viz., which deities 
take care of the created beings and enable them to 
understand things? Who is the leader of these deities? 

Pippalada answers that tatvabhimani deities of Akasa, 
Vayu etc., take care of the respective things and 
Mukhyaprana is the leader of them. He is superior 
among them. In this connection, he quotes an episode. 
Once the tatvabhimani deities thought that they could 
.manage their respective roles in the body without the 
presence and leadership of Mukhyaprana. In order to 
bring home to them that they are not capable of it, 
Mukhyaprana started moving out of the body. 
Immediately they were all forced to move out and were 
not able to take care of the respective part of the body. 
Then they realised the superiority of Mukhyaprana. They 
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could function only when Mukhyaprana returned. Then 
they started praising Mukhyaprana. This praise of 
Mukhyaprana fully describes the role of Mukhyaprana as 
one who enables everyone else such as Agni, Surya, 
Indra etc, to play their respective roles. The senses such 
as eye, ear, etc., and their abhimani devatas also 
function only under the direction of Mukhyaprana. He is 
the leader of all other deities and superior to them. 
However, this Mukhyaprana functions under the control 
of God Vishnu. In answer to the first question, Pippalada 
had told that Prajapathi creates through Rayi and Prana. 
Now in answer to the second question he informs that it 
is through Mukhyaprana and Tatvabhimani deities the 
Prajapati takes care of created things and enables them 
to understand things. All these function under his 
direction and care. 

3. Who created Mukhyaprana and how he functions? 

A§valayana asks the third question viz., who created 
Mukhyaprana? How he enters into the body and takes 
five forms? How he comes out of the body? 

Pippalada answers that God creates Mukhyaprana. He 
has five forms prana, apana etc., These are of two types. 
One set of five that are the very forms of Mukhyaprana and 
another set of five that have arisen from these. These 
prana, apana etc. are located in different places of the body 
and perform their respective functions. There are one 
hundred and one chief nadis in the body. These have 
branches and further branches. The total of all these comes 
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to seventy-two thousand nadis. The vyana functions 
through these. At the time of death Mukhyaprana he takes 
away the soul through his udana form plays very vital roles 
in the functioning of our body. However, he himself is 
under the control of God Visnu. 

4. Who regulates during the dream and deep sleep? 

Gargya asks the fourth question viz., when Jlva is 
asleep which of the senses and their presiding deities are 
withdrawn? Who shows him dreams? How he gets the 
happiness during deep sleep? 

Pippalada answers that during the dream state the ten 
senses eye, ear, etc., are withdrawn. Their presiding deities 
are withdrawn to Taijasa form of God. However, the manas 
is not withdrawn. During the deep sleep state Manas is also 
withdrawn. The presiding deities of ten senses and manas 
are withdrawn to Prajna form of God in deep sleep. During 
both the dream and deep sleep state the five pranas are 
active. These are not withdrawn. Dream is shown by God. 
Jlva experiences happiness during the deep sleep state 
because he is close to God then. 

The most important point to be noted in this 
connection is that all these viz. senses, their presiding 
deities, the objects and even Mukhyaprana are under the 
control of God and function because of him. He has 
endowed them with their respective capacities. All are 
dependent upon him. He is Aksara. He who knows him 
as such reaches him. The phrases ‘Sarvam pare atmani, 
sampratisthate' and ‘Sarvameva avive§a ' have to be 
understood in this light. 
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5. Which is the hymn for meditation? 

Satyakama asks the fifth question viz., with what hymn 
one should meditate upon God and what is its effect? 

Pippalada answers that with ‘Omkara’ one should 
meditate upon the God. ‘Om’kara conveys the God. He 
further elaborates how the meditation on each syllable of 
‘Om’kara leads to some appropriate results. 

6. Who is §oda&akala Purusa? 

Bharadvaja asks the sixth question viz., who is 

soda£akala purusa and what are these sodaSakalas? 

Pippalada answers that God himself is soda£akala 
Purusa. The abhimanidevatas of prana, sraddha, etc. 
sixteen are sodasakalas. These are different from the 

soda£akalas that constitute lingasarira. These are created 
by God to help the soul to get the knowledge of God. 
After liberation the abhimani devatas of these kalas attain 
the God and therefore God is called $odasakala purusa. 

Through these six questions and answers, this 
Upanisad brings out the importance of Mukhyaprana, 

‘Om’kara and $odasakala Purusa. 

Atharvanopanisad 

This Upanisad belongs to Atharvaveda. The central 
theme of this Upanisad is to give an exposition of 

Aksara. Before the nature of Aksara is explained it gives 
an idea of paravidya and aparavidya. 
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Paravidya and Aparavidya 

The literature consisting of Veda, vedanga, itihasa, 
purana etc., known as fourteen vidyasthana constitutes 
both paravidya 14 and aparavidya. This classification is 
not the classification of literature but a classification of 
viewpoints. When one understands Akshara or God 
through this literature it is paravidya. But through the 
same literature when one understands rituals, deities etc., 
then it is aparavidya. Therefore, the contention of some 
that only the Upanisads constitute paravidya and 
Samhita, Brahmana etc., aparavidya is not correct. 

Nature of Aksara 

The Aksara has no beginning, no end, it is all 
pervasive, it is subtle, it has no prakrita sense organs, it 
is beyond senses and beyond mind. It cannot be fully 
comprehended. It has no modifications. But it is the 
cause of all. 

The process and Purpose of Creation 

The process of creation by the Aksara is explained 
with three beautiful illustrations, i) Like the urnanabhi 
creating the thread and taking it back, ii) like the plants 
growing from the earth, and iii) like the hair growing 
from the body all things are created by Aksara. These 
illustrations are intended to make the nature and purpose 
of the creation clear. Urnanabhi does not itself get 
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converted into a thread, but functions as efficient cause 
for the material taken in for converting it into a thread. 
Similarly God takes prakriti into his womb during pralaya 
period, creates mahat etc., out of it during srsti state. 
From this illustration it is clear that neither parinama of 
God into jagat, nor vivarta is intended here. What Is 
shown by this illustration is-God is efficient cause and 
prakriti is material cause. Urnanabhi is efficient cause 
and the matter eaten by it is the material cause in the 
illustration given here. The second illustration of plants 
being born from different kinds of seeds on the earth 
illustrates the point that things and beings are born with 
a variety of nature and are gifted with different capacities 
because of their different nature and different karma. 
Therefore, no vaisamya i.e. discrimination and 
nairghrinya i.e. cruelty could be attributed to the creator, 
i.e. God. The third illustration of hair coming up on the 
body points out that the process of creation is a 
spontaneous task, no exertion is necessary. Thus the 
three illustrations bring out three important points in 
respect of creation viz. (i) God is efficient cause (ii) No 
discrimination or cruelty is found in God’s creation (iii) 
God’s creation is spontaneous. None of the illustrations 
given here supports parinama or vivarta theory. Further, 
to interpret all the three illustrations as supporting only 
one theory viz., parinama or vivarta is superfluous. 

The Purpose of Karmanusthana 

Another important question raised in this Upanisad, as 
to what is the purpose of Karmanusthana or performance 
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of rituals and sacrifices. These have to be performed for 
the purification of mind with dedication to God as 
means for acquiring the knowledge of God. It is the 
knowledge of God that is of utmost Importance. The 
knowledge of other deities and rituals find their 
fulfillment only in the knowledge of God. Performance of 
rituals with this awareness and in dedication to God will 
not be an obstacle to higher knowledge. Performance of 
these without such awareness is something like trying to 
cross the sea with leaking boats. The important point to 
be noted here is, karmas are not to be rejected but to be 
performed with right perspective. 

Thus setting the way of performing karma, the Upanisad 
explains Tatvasrsti, Yajhasristi etc. In this context an 
important point to be noted is, there is no difference 
between God and his srstikriya, jnana, bala etc. This is 
especially brought out in the passage 4 Purusa eva idam 
visvam karma, tapo, brahma’ etc. This denies the difference 
between God and his attributes. This doctrine is also stated 
in the passages ‘ Ekameva advitlyam ' ‘neha nana asti 
kinchana’ etc. All these passages state only abheda between 
God and his attributes but not the abheda that the Advaitins 
have in mind. 

The Methodology of Meditation 

A beautiful simile of the bow and arrow is given to 
explain the methodology of meditation. Pranava or 
Omkara is the bow, mind is the arrow, Akshara or 
brahman is the aim. The devotee should carefully pierce 



Atharvanopanl?ad 


29 


his arrow into his aim. It is Aksara on which everything 
else is dependent. Prthvi, dyu f antariksa, prana etc., all 
are dependent upon him. Within our body also all our 
nadis are controlled by him. As soon as he is realised, 
avidya etc. bondage is loosened. The past deeds are 
destroyed. The God at the heart, at Suryamandala, and 
everywhere is to be realised. The presence of God 
before, behind, above, below and everywhere is to be 
realised. The two viz. Jiva and Paramatma are the birds 
that stand on the same 15 tree. One of them viz. Jiva 
enjoys the fruits of his deeds, while the other only 
watches. When Jiva realises the glory of the other it gets 
released. God cannot be realised by the mere study of 
the scripture, or mere intelligence. He can be realised 
only by those who are chosen by him. 

The liberated discovers his similarity with God but 
not identity 

Two important statements in this Upanisad that 
describe the liberated state, deserve special attention. (1) 
Niranjanah para mam samyam upaiti, (2) Pare avyaye 
sarve ekibhavanti. 

The first statement brings out the fact that the 
liberated soul being free from ajnana or avidyadidosa 
attains similarity with God in respect of being free from 
sorrow, enjoying bliss etc. God and soul are similar to 
each other as they are bimba and pratibimba. This 
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similarity with the God in ]iva has been eclipsed by 
avidya etc., now it is made manifest. Thus, liberation is 
the revelation of the similarity that already existed but 
that was eclipsed. This fact is brought out in this 
passage. There is no room for reading jiva-brahma 
identity in this passage. 

The second passage viz., ‘pare avyaye sarve ekibhavanti 
states that the liberated souls stand together with God and 
also stand in tune with his will. In the context of this 
passage, there is a reference to the deities of fifteen kalas, 
the deity of karma, and the liberated soul. It is stated that 
when liberated, these stand together with God and also 
stand in tune with his will. Therefore, it is not correct to 
take this passage in isolation and read identity between 
liberated soul and Brahman in this passage. The illustration 
of rivers joining the sea in the next passage indicates the 
attainment of God but not identity with the God. It is also 
stated that the liberated soul casts away his prakrita form 
and name and attains his svarupabhuta form and name. 
The reference to ‘parat para purusa’ is a reference to 
sarvottama God and therefore, there is no possibility of any 
statement of identity between the liberated and the God in 
any way here. 16 

The main teachings of Atharvanopanishad may be 
summed up as follows 
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(1) The nature of Aksara 

(2) Para and apara vidyas 

(3) The purpose of Karmanusthana 

(4) The purpose and process of creation (the three 
illustrations) 

(5) The status of the liberated soul. 

Mandukyopanisad 

This Upanisad belongs to Atharvaveda. Its central 
theme is to describe the four forms of the God viz., 
Visva, Taijasa, Prajna and Turiya conveyed by the 
syllables of ‘Om’ i.e., a, u, m, and nada respectively. 
The entire ‘Om’kara conveys akshara. 

Mandukya verses and Gaudapadakarika 

This Upanisad is in four sections. In each section 
there is a prose portion followed by the verses. The 
verses further explain and support the points made in 
prose portion. These verses are part and parcel of this 
Upanisad. However, in Advaita tradition, these verses are 
considered as a part of Gaudapadakarika. Therefore, a 
controversy is raised by some modern scholars whether 
these verses originally formed a part of the Upanisad 
text or not. Dr. B.N.K. Sharma has discussed this 
problem in detail in several of his articles and has 
conclusively proved that these form a part of the 
Upanisad text. The main points to be noted in this 


connection are- 
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(1) Ramanuja quotes some of these verses as Sruti 
and interprets. 

(2) Several commentators of Advaita tradition such as 
Anandagiri, Brahmananda, Appayya Diksita etc., quote 
these as §ruti. 

(3) Sankara himself quotes these as §ruti elsewhere. 
Therefore, it is clear that these form part of $ruti or the 
Upanisad text. Gaudapada must have considered these as 
his source passages and put them together as 
Agamaprakarana at the commencement of his karika. The 
very designation ‘Agamaprakarana’ also indicates that these 
are not his compositions. These are really Brahmadfsta 
verses or the verses revealed to Chaturmukhabrahma and 
form a part of the Upanisad text. Some of these appear 
highly advaitic in tone until these are properly interpreted. 
Dvaita tradition would not have taken the trouble to 
interpret these unless these formed a part of Upanisad text. 

Meaning of ‘Omkara’ 

This Upanisad opens with the remark that ‘Om’ 
conveys akshara. Three important points are 
mentioned about this akshara that is conveyed by ‘Om’. 
(1) It is Gunapurna (2) It is trikalatita (3) It is Atma or 
Sarvaniyamaka. The expressions Sarva and Brahman 
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mentioned here bring out gunapurnatva, the very term 
akshara brings out trikalatitatva and Atma brings out 
sarvaniyamakatva. The implication of Trikalatitatva is that 
it does not undergo any modification or change at any 
time (Sasvadekaprakara). Sritatva or Laksmi also has this 
particular characteristic with the grace of God. 

Ayam Atma Brahma 

The expression ‘Ayam Atma Brahma’ in the second 
passage means that ‘the gunapurna brahman conveyed by 
‘Om’ and the Atma present in all regulating all is one 
and the same. Here the word Atma does not refer to 
individual souls but refers to God himself present in 
individual souls. It is stated here that the Akshara or 
Brahman conveyed by ‘Om' and the Atman present in all 
as regulator are one and the same. The characteristic of 
sarvaniyamakatva of God is brought out in this passage 
viz., Ayam Atma Brahma. From the context and the 
purpose of this statement it is clear that the Jiva and 
brahman identity is not relevant here. Here is a context 
of giving an exposition of the meaning of ‘Om’ and the 
question of Jivabrahma identity is not at all relevant 
here. The exposition of the meaning of ‘Om’ as Aksara 
with three characteristics of gunapuranatva, trikalatitatva 
and sarvaniyamakatva (Brahma, Aksara and Atma) is 
quite relevant here. 

The four forms of God conveyed by the syllables of 
Omkara 

After explaining the meaning of ‘Om’ as a whole the 
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Upanjsad proceeds to explain the meaning of each 
syllable. The four forms of the God are conveyed by 
a, u, m and nada respectively, ‘a’ conveys Vi§va or 
Vaisvanara rupa. This ViSva regulates the waking state of 
Jiva, being present in the right eye. He enables the jiva 
to know the external objects, ‘u’ conveys Taijasa rupa. 
This Taijasa regulates the dream state. He is present at 
the neck. He enables the jiva to know the dream objects, 
‘m’ conveys Prajna rupa. This Prajna regulates the deep 
sleep state. He is present at the heart or hritkarnika. He 
enables jiva to know jivasvarupa and susuptlsukha. 

Turiya is not Nirgunabrahman 

The Turiya rupa or the fourth form described here is 
described in a sort of code language. One has to go a little 
beyond the literal meaning to understand the full 
significance of the terms used here with reference to 

Turiya. He is present at the centre of the head. The 

adjectives given such as ‘nantahprajnam’ etc. contrast 
Turiya from the other three. He does not regulate waking, 
dream or deep sleep state. He does not provide the 
knowledge of external objects, dream objects, or 

Jivasvarupa, etc. This does not mean that he is neutral or 

indifferent. He regulates the liberated. Therefore, he cannot 
be realised, described, or dealt with in any other way by the 
unliberated. He helps jiva to put an end to the 
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transmigration. He removes mithyajfiana or erroneous 
knowledge. It is in this sense that he is called Advaita here. 
Dvaita refers to mithyajnana in this context and Advaita 
refers to one who removes it. The negative attributes given 
here have two implications : (1) To contrast Turlya from 
the other three viz., ViSva, Taijasa and Prajna. (2) To bring 
out the distinction between the comprehension of the 
liberated and unliberated. Therefore, the effort of some 
commentators to equate this Turlya with nirgunabrahman 
does not find any room here. 

Theories of Creation 

At the end of the first section, different theories about 
creation are listed and the final view is stated. These are : 

(1) Creation is a modification or manifestation of 
Brahman (Brahma vibhuti) (2) Creation is merely a 
projection, an illusion like dream or magic. (3) Time is 
the ground for all creation. (4) Creation is an outcome 
of God’s will. The Upanisad rejects the first three views 
and affirms the fourth. As regards the purpose of 
creation also, the Upanisad rejects the two views : 

(1) It is for enjoyment (bhogartha), (2) It is a sport 
(kridartha). According to the Upanisad, it is the very 
nature of God to create (svabhava). God wills to create, 
and he will because it is his nature to do so. 

Jaganmithyatva is not conveyed by ‘prapancho yadi 
vidyeta’ etc. 
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Two verses of this Upanisad have given rise to much 
interpretationa) controversy. As this controversy discussed 
in several contexts and the un-tenability of Advaita 
interpretation is shown in detail, it is not necessary to go 
into full detail here. The correct interpretation of these two 
verses only will be noted here. 

1. Prapancho yadi vidyeta etc. 

The five-fold difference would have vanished if these 
were created. (These do not vanish and therefore, are 
not created. These are beginningless) These are cognised 
and guarded by the God (Therefore, these are not 
mere projections). God alone is supreme. 

2. Vikalpo Vinivarteta etc. 

The five-fold differences would have been withdrawn 
if these were merely projected by someone i.e., Ajnana. 
It is only ignorant who fail to realise the difference. One 
has to understand the supremacy of God and reality of 
difference through proper instructions. 

The above interpretations will remove the erroneous 
notion that these two verses support prapanchamithyatva. 
This is threadbare discussed in Vishnutatvanirnaya and 
other texts. 

Thus (i) exposition of the meaning of ‘om’kara (ii) 
explanation of the four forms of God viz., Visva, Taijasa, 
Prajha and Turiya, (iii) the theories of creation, 
constitute the teachings of Mandukyopanisad. 
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Taittiriyopanisad 

Taittiriyopanisad belongs to Krsna Yajurveda. It forms 
7 th, 8th and 9 th chapters of Taittiya Aranyaka. 
Narayana Upanisad is the 10th chapter of this Aranyaka. 

The Upanisad is arranged in three vallis or sections. 
The second and third sections discuss Brahmavidya 
while the first one discusses certain preliminary matters 
helpful for Brahmavidya. 

The Shantimantra of the Upanisad is quite Interesting. 
It makes specific reference to Vayu as ‘namaste Vayo’. 
He is described as pratyaksha Brahma. These 
references are intended to bring out the fact that God is 
especially present in Vayu. He is called Brahma here to 
show that he possesses much higher knowledge than 
others. He is the abhimanidevata of the five samhitas 
mentioned here. 

Varna, Svara etc. convey God 

In the first section, first Varna, Svara etc., matters 
connected with siksha i.e. Vedic phonetics are mentioned. 
The Upanisad does not mention these merely from 
grammatical point of view. Their spiritual significance is 
more relevant to the Upanisad message. These Varna, 
Svara etc., convey God. These are the names of God. He is 
present in Varna, Svara etc. He is conveyed by them and 
these are his names. Then the Upanisad proceeds to 
describe five samhitas in respect of five adhikaranas viz., 
2 1. JTFT$T I 
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Adhiloka, Adhijyothisa etc. Here again It is not mere 
enumeration of lokas, different aspects of jyotis etc. but it is 
an exposition of the presence of the five forms of God i.e., 
Narayana, Vasudeva, Sankarsana etc. Even mere 
enumeration of adhiloka, adhijyotisa etc., given here makes 
a fascinating presentation of the cosmos. The realisation of 
the vyuha forms of God in these makes it a rich spiritual 
presentation. 

The prayer i.e., Yachchandasam etc., for the 
necessary intellectual ability to acquire spiritual 
knowledge, to get appropriate disciples, to enable to 
employ the tongue, ear etc., for the recitation and 
listening of the glory of God etc., is a beautiful prayer 
given after describing samhitas. “Let my tongue be 
sweet, let my ears listen to great things, let my 
knowledge be protected from evil people etc.,” are the 
points in this prayer that especially deserve our attention. 
The appeal for good students is very touching. Students 
with good conduct, good temper, intelligent and 
representing many Gotras or families devoted for learning 
are asked for. Like water flowing in a natural way, let 
the students flow to me. Like the months rolling over 
the years, let the students roll to me is the prayer of a 
good teacher. He wants to establish a reputation by 
teaching such students. 

Significance of Vyahrtis and Omkara 

Then, there is an exposition of Vyahritis i.e., bhuh, 
bhuvah, svah and mahah. The vyuha forms of God i.e., 
Aniruddha, Pradyumna etc., present in Vyahritis are 
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explained. ‘Om’kara conveys God. Vyahritis further explain 
his forms. 22 Gayatri is an exposition of Vyahritis. 
Purushasukta explains Gayatri. The three Vedas explain 
Purushasukta. Thus, from ‘Om’kara to three Vedas the 
entire sacred lore teaches God. In this, Vyahritis play an 
important role. Therefore, the meaning of Vyahritis and 
their special significance in conveying the vyuha forms of 
God is brought out here. The significance of ‘Om’kara as 
conveying gunapurna brahma is especially brought out in 
the passage ‘Om iti brahma’. It is also stated that this ‘Om’ 
not only conveys Mularupa of God but it conveys all his 
incarnations. This is stated in ‘Om’ iti idam sarvam. Thus 
this passage ‘Om’ iti brahma Om iti idam sarvam’ brings 
out two important points viz., (1) ‘Om’ conveys gunapurna 
brahman (2) It conveys him so in all his incarnations also, 
that is to say, he is not only gunapurna in his mularupa but 
all his incarnations are also gunapurna. This meaning of 
this passage perfectly suits its context, since, it is a context 
of the exposition of the various forms of God in Vyahritis 
and the prayer offered to get knowledge, good students etc. 
There is no room for any kind of identity between ‘Om’kara 
and other entities here. 

The Upanisad also brings out the importance of rta, 

2 3 
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But Svadhyaya and pravachana are must. By Svadhyaya 
and pravachana all these could be achieved. This is 
especially stressed here. 

Instruction to the students 

The most instructive part of the first valli of Taittirlya 
is the section giving instructions to the students after 
completing their education. These instructions 
commencing with ‘Satyam vada, Dharmam chara ' etc., 
contain very valuable guidelines that are relevant even 
to-day. The first and the foremost thing in life is to be 
honest. This honesty has to be translated in good 
conduct. The prosperity in life both worldly and other 
worldly has to be kept in mind. Teaching and study 
must be continued. Parents, teachers and guests have to 
be attended upon. Charity commensurate with one’s 
wealth must be practiced with conviction, with a sense 
of social involvements, and with an enlightened attitude 
in life. In case of any doubt, in respect of either a 
specific action or a code of conduct, one has to seek 
guidance from the wise and learned. Elders should be 
followed only when they are right. These are the 
instructions that have the force of commandment. This is 
the essence of Vedic teaching. One should follow these. 
These guidelines have such a universal application that 
these are valid even to-day and can be applied in all 
societies. With these the first section closes. 

Definition of Brahman 

The second section known as Brahmavalli gives the 
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definition of Brahman in the famous passage ‘Satyam 
jnanam anantam brahma’. Each expression here brings 
out an important characteristic of Brahman. In fact more 
than one definition is implied by each expression. 
Satyam conveys creation, sustenance, regulation and 
destroying. Jnanam conveys God’s knowledge of all in a 
general way as well as in all details. Ananta conveys the 
fact of his being limitless in respect of space, time, and 
attributes. Thus the entire concept of Brahman is 
presented here. 

Then, from the passage atmanah aka£ah sambhutah' 
etc., the process of creation is explained. In this 
connection an important point to be noted is, God not 
only initiates the creation but intervenes at each step of 
creation. 24 He creates the first step, enters into it, then 
creates the next step, enters into it and so on. 
Therefore, the expressions akasa, vayu etc., do not 
merely refer to Brahman. It is he who really leads the 
whole process of creation. From aka£a to purusa it is his 
creative activity. These terms refers to him and the 
elements aka$a etc also. 

Annamaya etc. five forms of God 

The five viz., Annamaya, Pranamaya etc., described 
here are intended to bring out the implications of the 
definitions given in ‘satyam jnanam’ etc., more fully. 
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Annamaya etc., do not merely refer to ko§as. These 
convey Brahman. It is not only Anandamaya that 
conveys Brahman but all the five viz., Annamaya, 
Pranamaya etc., convey brahman. This is fully explained 
in Ananda-mayadhikarana of Brahmasutras. 

The interpretation that the first four describe kosas 
and it is only the last viz., Anandamaya that conveys 
brahman is not correct. Nor to take Anandamaya also as 
a ko£a and to take puchcha brahman as brahman is the 
correct approach. In the context of giving an exposition 
of the concept of Brahman and explaining its definition 
given in the passage satyam jnanam anantam’, to 
describe merely the ko£as of Jivas is not relevant to the 
context. To treat four as ko£as and the fifth only as 
brahman is also not convincing. Giving up the position 
of Anandamaya being brahman and resorting to 
puchchabrahma idea is still worse. Therefore, the whole 
approach has to be different. Here is the context of 
explaining the clauses of the definition i.e. satyam 
jnanam etc. This is done by explaining the five forms of 
brahman i.e. annamaya, etc. Therefore, all the five 
convey brahman. 

There will be no difficulty in understanding brahma 
puccham if anandamaya is taken to convey brahma as 
there is no difference between avayaya and avayavi in 
case of brahman. 

Another point to be noted here is, the passage ‘Yato 
vacho nivartante’ etc. does not state that brahman is 
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totally beyond words. It only states that it being infinite 
cannot be completely comprehended. 

Bhrgu discovers God 

The third valli called Bhrguvalli describes the eight 
forms of God. The Anandamaya etc., five mentioned 
earlier, are repeated and three more viz., chaksurmaya, 
srotrimaya, and vangmaya are added. Here, Bhrigu 
approaches Varuna for instructions and Varuna guides him 
to discover Brahman step by step. Bhrgu undertakes 
penance at each step at the instructions of Varuna and 
realises anna, prana etc., eight forms of God, step by step. 
Certain upasanas such as ksema, yogaksema etc., and tripti, 
bala, yasas etc., are explained. The way in which 
Chaturmukhabrahma realises annamaya etc., forms, attains 
liberation and enjoys the liberated state are described. 

The passage ‘Satyam jnanam anantam ' that gives the 
definition of Brahman, the five forms of the God viz., 
Annamaya, Pranamaya etc., and the exposition of the 
process of creation are the important topics of Taittirlya. 
The very first two adhikaranas and Anandamayadhikarana 
of Brahmasutras derive their subject matter from 
Taittirlya. Thus, this Upanisad makes important 
contributions to Vedanta philosophy. 

Aitareyopanisad 

This Upanisad is a part of Aitareya Aranyaka. The 
God designated as Aitareya Mahidasa is the deity for this 
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Upanisad. Lord Narayana took his incarnation through 
Itara and ViSala the son of Chaturmukhabrahma. 
Therefore, he is called Aitareya. Goddess Ramadevi and 
Chaturmukhabrahma etc., great deities are his devotees. 
Therefore he is called Mahidasa. Ramadevi and 
Chaturmukhabrahma are the seers of this Upanisad. 

The Central theme of Aitareya Upanisad 

The central theme of this Upanisad is to delineate 
that all words convey the God. Sarvasabdavachyatva of 
the God is the theme of this Upanisad. This Upanisad 
clearly demonstrates that all words viz., all Vedic words, 
their syllables, all names of Vedic seers, names of 
deities, names of metres, and all other words convey the 
supreme God. Even the Inarticulated sounds of rivers, 
seas etc., convey the Supreme God. The Brihatisahasra 
hymns especially sing the glory of the God. The word 
Visnu and its syllables have certain special mystic 
significance. The words ‘aham’ ‘tvam’ ‘eshah’ 4 sah’ etc., 
also convey certain special attributes of the God. 

The topics discussed in this Upanisad may be listed as 
under : (1) Uktha vidya, (2) The Glory of God’s creation 
(3) Anga vibhutis (4) Prana vidya (5) Brihatisahasra and its 
importance (6) Sarvasabdavachyatva of the God (7) The 
five vyuha forms of the God in different places (8) Dreams 
and omens (9) The glory of Ardhanari Narayana form of 
the God. 
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The theism 25 of the Upanisads is more clearly 
observed and is very rich in this Upanisad. 

God is the path to lead to God 

This Upanisad opens with an interesting remark that 
God is the path to lead to the God. He is the prime 
doer and the prime knower. He is truth and he 
possesses infinite attributes. No one should make any 
attempt to transgress his will or try to be away from 
him. He is Uktha i.e., the Supreme. His Uktha forms in 
adhidaiva, adhyatma, etc., are fully described here. 


Different forms of Atheism 

Transgressing God is of various kinds viz., to deny 
his very existence, to think of others as equal or 
superior to him, to underestimate his prowess, to argue 
that his grace is not necessary, to think of difference in 
his different forms, to think of defects in him, to indulge 
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In evil deeds etc. These are different forms of atheism. 
Aitareya warns us not to be atheists in any form. 

All words convey the Supreme God 

Aitareya declares that all words convey the God. 
Therefore, one has to take the §ruti passages like ‘yato 
vacho nivartante’ etc., occurring in other contexts to 
mean that the God cannot be fully described by words. It 
Is not correct to say that the God cannot be conveyed 
by words at all. In that case, the entire Veda will be 
purposeless. Agamapramanya will lose all its sanctity. 

The importance of Brhatisahasra 

The context of the prayer by the hymns of 
Brhatisahasra, its contents, and the advantages of this 
prayer are quite thrilling. 

The sage Vtevamitra offered prayers by these hymns 
at the Mahavarta sacrifice. Indra, in whom Lord Visnu 
and Vayu were present, himself arrived at the sacrifice 
and listened to this prayer. Vtevamitra recited these 
hymns in three sets. By this he got the grace of the God 
to attain salokya, the very residence of the God, and the 
inner apartment respectively. In addition, the God offered 
him a special boon. By this boon, Visvamitra desired to 
know the most secret aspect of the God. The God 
present in Indra taught him the same. This teaching 
commences with ‘Prano va aham asmi Rishe’. The 
significance of the Secret names ‘aham’, ‘asmi’ etc., are 
explained here. The antaryamitva of the God i.e., the 
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God’s presence in all beings, in Suryamandala, and in 
the seeker is fully explained here. The famous passage 
‘yo aham so asau yo asau so aham’ occurs here. This 
passage clearly demonstrates the antaryamitva of the 
God. It Is not correct to interpret this passage as 
indicating the identity of jiva and Brahman. It clearly 
states that the God present in Suryamandala, all beings, 
and the seeker is one. Thus God’s immanence is 
declared here. 

Composition of Brhatisahasra 

2 8 

It is a collection of a thousand Rgvedic hymns. 
However, all hymns are not of Brhati metre. 240 hymns 
of Gayatri metre, 240 hymns of Brihati metre, 240 
hymns of Usnik metre and 2 80 hymns of other metres 
are compiled into one unit of prayer. The total letters of 
these hymns constitute thirty-six thousand. One Brihati 
metre consists of 3 6 letters. Therefore, these hymns are 
equivalent to a thousand Brihati hymns. Therefore, this 
prayer is called Brihatisahasra. In these hymns the five 
vyuha forms of the God are present. Not only seventy- 
two thousand forms of the God are present in 
Brhatisahasra hymns, each vowel and each consonant 
contains a form. 

Importance of Mukhyaprana 

In this Upanisad which is primarily devoted to 
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describe the glory of lord Vlsnu, the importance of 
Mukhyaprana as a chief messenger of God’s glory is also 
described. The term Uktha also refers to Mukhyaprana. 
The importance of this Uktha i.e., Mukhyaprana is 
demonstrated through an episode. Once, the 
Tatvabhimani deities present in the human body get into 
a controversy as to who is superior among them. They 
decide to settle it by leaving the body and findingout the 
indispensability of each one. When other deities left one 
by one the body as a whole is not affected. But when 
Mukhyaprana left the whole body collapsed. Then, they 
realised that Mukhyaprana is superior to them. 

The creation of various deities through the limbs of 
the Supreme God is also described in this Upanisad. 

Bad omen and bad dreams 

There is an interesting reference to the bad omen 29 
and the bad dreams in this Upanisad. About eight signs 
of bad omen are mentioned. (1) Sun’s rays lose their 
vigour and become very dim. (2) The sky looks red 
with an yellow touch. (3) The head bends. (4) Holes 
are seen in the orb of the sun (5) The head is seen 
upside down in the water or mirror. (6) The reflection 
of the phase in the eyeball is seen upside down. (7) 
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Lightning is seen in the absence of clouds. (8) The 
earth burns. In addition to these major indications, a few 
more indications are also given. 

Some of the bad events in the dream are also 
described. (1) One will see a person with black teeth in 
the dream. (2) One will find that a pig or a monkey is 
hitting him. (3) One feels carried away by strong wind. 
(4) One feels moving in the southern direction riding a 
black cow. (5) One feels as eating and vomiting the 
gold or lotus stalk. (6) One feels as riding a chariot 
yoked with donkeys or pigs. 

It will be an interesting study if these are studied from 
the modern psychology point of view. 

Ardhanari Narayana 

The God can assume both the male form and the 
female form. When he sports with Ramadevi he assumes 
the female form and being present in her by that form, 
sports with his own female form in Ramadevi. By 
himself he is ever joyful. He assumes Ardhanari 
Narayana form. 

Secret meaning of the name Visnu 

In the name Visnu ’na’ conveys the strength, ‘sha’ 
conveys the fact that the God regulates all, it also conveys 
that the God is all pervasive and has no limitations of 
30. faujHlfil 
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space and time, ‘vi’ conveys uniqueness and u conveys that 
all these constitute his very nature. One has to know this 
mystic meaning of the word Visnu. 

As already stated above Aitareya Upanisad Is highly 
theistic. Therefore, this Upanisad is called ‘Mahabhuti’ to 
indicate that the glory of the God is especially delineated 
here. 


Sri Madhvacharya has a special attachment for this 
Upanisad. This is indicated by three events in his life. (1) 
He taught this Upanisad to his teacher by way of 
Gurudakshina. (2) In one of his very learned discourses 
in an assembly of eminent scholars he especially gave an 
exposition of Aitareya. (3) His last act before he retired to 
the Himalayas was to give a discourse on Aitareya. To 
listen to this discourse even the Gods had gathered over 
Ananteswara Temple in Udupi where §rl Madhvacharya 
was delivering this discourse. 
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Chandogya Upanisad 

This Upanisad belongs to the Samaveda. It is a part 
of Chandogyabrahmana. Lord Hari is the deity of this 
Upanisad. Lord Hayagriva and Ramadevi are the Rlsis. 

Among the ten principal Upanisads Chandogya 
Upanisad occupies an important place. The two 
Important doctrines viz. Supremacy of lord Hari 
(Harisarvottamatva) and Superiority of Mukhyaprana 
among the Jlvas (Vayu jivottamatva) are fully discussed 
here. Jiva Brahmabheda is explained in the passage Tat 
tvam asi’ and the nine illustrations given in the context. 

In the first five chapters a number of Upasanas such 
as Udgithopasana, Samopasana, Madhu vidya, Samvarga 
vidya, Prana vidya, Panchaghi vidya and Vaisvanara 
vidya are described. The meaning and the significance of 
Gayatri are explained. The whole of a person’s life Is 
conceived as a sacrifice i.e., Purusayajna. 

An interesting feature of this Upanisad is the narration 
of the background episodes and the discussion of the 
doctrines in the dialogue form. The episodes of 
Satyakama Jabala, Upakosala and Jana6ruti occur in the 
early chapters and the dialogues between Uddalaka and 
Svetaketu, Narada and Sanatkumara, Prajapati and indra- 
Virochana occur in the later chapters. Beautiful similes 
and illustrations are another feature. 

Ethics and eschatology constitute another important 
aspect. The ethical virtues like truthfulness, non-violence, 
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alms giving, asceticism are recommended. The five great 
sins viz. Brahmahatya, Surapana, Svarnasteya etc., are 
mentioned and we are advised to avoid these. There is a 
detailed description of eschatology i.e., journey after death. 

The sixth, the seventh and the eighth chapters of 
Chandogya are philosophically very rich. It is in the 
sixth chapter that the famous passage Tat tvam asi’ 
occurs. This phrase does not signify the identity between 
Brahman and Jiva as is made out by some 
commentators. It actually mentions their difference (atat 
tvam asi). The fact of the jiva being entirely dependent 
upon the Brahman i.e., Supreme God, and being similar 
to him is mentioned here (Tadadhina and Tatsadrisa). 
The nine illustrations given in this context make the 
difference, dependence and similarity very clear. The 
'Ekavijnanena Sarvavijnana’ postulation and the three 
illustrations given in that context do not support either 
parinamavada or vivartavada as contended by some 
commentators. These support similarity between Brahman 
and jiva, and the superiority of Brahman. The jiva- 
Brahma identity is not at all supported by the 
proposition 'Ekavijnanena Sarvavijnana* and the three 
illustrations given therein. 

The seventh chapter discusses Bhumopasana and the 
eighth discusses Dahara vidya. The dialogues between 
Sanatkumara and Narada, Prajapati and Indra-Virochana 
occur here. 
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Among the passages that have rich philosophical 
import, three deserve special attention. One such passage 
is, ‘sarvam khalu idam Brahma tajjalan iti Santa Upaslta ' 
This passage makes a reference to Nasadiya hymn of the 
Rgveda and brings out the central point made In that 
hymn viz. the supreme God alone functions in pralaya 
water (tajjalan). It further brings out his two 
characteristics viz. he is all pervasive (idam) and has all 
attributes (sarvam). Thus this passage informs us that the 
Supreme God is all-pervasive and possesses all attributes. 
He alone functions in pralaya water during pralaya. 

Another passage Is ya esa samprasado param 
jyotirupasampadya'. This passage informs us that the 
liberated jiva attains the most luminous Supreme God. 
He does not become identical with him, but attains him. 

The third passage that has to be especially noted is 
‘Asarlram vava santam Priyapriye na spriSatah ' This 
passage informs us that the pleasure and pain affect only 
so long as there is a body. The liberated casts off the 
body. Therefore, he is not affected by the prakrita 
pleasure and pain. The God is never affected by these. 
There are a number of other passages that have deep 
philosophical significance. These are discussed in 
Upanisad bhasyas and Sutrabhasya. A number of 
adhikaranas of Brahmasutras derive their visayavakya 
from Chandogya Upanisad. 


1. 






54 


Essentials of UpanJ$ads 


The special role of Mukhyaprana in helping the souls to 
attain the liberation is also brought out here. We will notice 
brlnw the contents of each chapter in greater detail. 

I 

The first chapter deals with Udgithopasana. The 
meditation of the Supreme God designated as Udgltha is 
described here. Udgltha is the name of one of the five 
Samans. 

The Supreme God present in this Saman has to be 
meditated upon in this upasana. He is conveyed by Om 
which refers to his attributes viz., protector, regulator, 
omniscient, Supreme etc., conveyed by the Vedas. Pranava 
or ‘Om’ represents the purport of the Vedas that brings out 
these attributes of the Supreme God. The Supreme God is 
superior to all other gods such as the abhimani deities of 
Prithivi, Ap etc., upto and including Mukhyaprana. That is 
why he is called Udgltha the Supreme. 

The Supreme God designated as Udgltha is present in 
Mukhyaprana. Therefore, Mukhyaprana is also called 
Udgltha. He is superior to all other gods. To point out 
the Superiority of Mukhyaprana an episode is narrated. 
When the gods and the demons were about to fight, the 
gods desired to meditate upon Udgltha and acquire 
special strength. First they thought that Udgltha, the 
Supreme God is present in Nasikya Vayu and meditated 
upon him. The demons afflicted Nasikya Vayu with evil. 
Therefore, one smells both good smell and foul smell. 
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Then, they meditated upon the Udgitha i.e., the Supreme 
God as present in Vak i.e., Agni, and the demons 
afflicted Vak with evil. This went on until the gods 
realised that the Udgitha i.e., the Supreme God is 
present in Mukhyaprana and meditated upon him. This 
time the demons’ efforts to afflict Mukhyaprana with evil 
failed. They broke down like a lump of mud breaking 
when hit against a rock. By this episode it is made clear 
that the Udgitha i.e., the Supreme God, is especially 
present in Mukhyaprana and he should be meditated 
upon as present in him. Because of the presence of 
Udgitha i.e., the Supreme God in Mukhyaprana, the 
Mukhyaprana is also called Udgitha. 


It is further stated here that the sages Angiras, 
Brihaspati, Ayasya etc., also meditated upon Udgitha i.e., 
the Supreme God present in Mukhyaprana. The names 
Angiras, Brhaspati etc., are really the names of 
Mukhyaprana as these names bring out his relevant 
attributes. The sages got these names, because, they 
meditated upon the Udgitha present in Mukhyaprana who 
possesses these attributes. The meditation of Udgitha in 
Prana etc., is Adhyatma meditation. Similarly, Adhidaiva 
meditation of Udgitha present in Suryamandala, and the 
meditation of him as present in Samana, Vyana etc., 
aspects of Prana are described. The significance of the 
three syllables of the word Udgitha viz. ud, gi and tha 
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a|, c explained. The two constituents of It viz. Sa and 
Amn are variously interpreted. Different aspects of 
Sarnopasana are described. 

The Hiranmaya Purusa present in Adltya is beautifully 
described. In the phrase 'kapyasam pundarikam’ the 
a djective kapyasa means ‘the stalk of the lotus that sucks 
the water’ that is to say the stalk that is still fresh. It is 
not correct to interpret kapyasa as the seat of a monkey 
as Is done by some commentators. The Purusa present 
'n the eye is also described mentioning the colour 
shades of the eye. 

In an interesting dialogue among Silaka, Dalbhya and 
Pravahana it is pointed out that the various gods, when 
liberated, reach the Supreme God designated as Akasa. The 
Supreme god designated as Akasa is Udgitha. All these 
heings arise from AkaSa and get back to Akasa. Akasa is 
supreme, infinite, and is Udgitha. In the episode of Usasti 
Chakrayana, the importance of knowing the deities 
connected with the Prastava, Udgitha, Pratihara aspects of 
Saman is explained. This Udgithopasana closes with a 
Prayer to the Supreme God and Mukhyaprana. 
Mukhyaprana himself prays the Supreme God, appearing in 
the guise of a dog accompanied by Rudra etc., also 
a ppearing in the guise of dogs. Meditation on stobha 
syllables is added at the end. 


3. 
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II 

The second chapter deals with Samopasana i.e., 
meditation upon the Supreme God designated as Saman. 
Saman has five aspects viz. Himkara, Prastava, Udgitha, 
Pratihara and Nidhana. The Supreme God is present in 
these in his five forms viz. Pradyumna, Vasudeva, 
Narayana, Aniruddha and Sankarsana. He is also present 
in the five worlds viz. Prithivi, Agni, Antariksa, Aditya 
and Dyuloka. In Samopasana one has to meditate upon 
him in these five forms as present in these five places. 
Similarly, one has to meditate upon him in the five 
aspects of the rain viz. the wind that precedes the rain, 
the cloud, the pouring of the rain, lightning, thunder, 
and the closing of the rain; in the five aspects of water 
viz. the moving cloud, the pouring of water, the rivers 
that flow in the eastern direction, the rivers that flow in 
the western direction and the sea; in the five seasons 
viz. the spring, the summer, the rainy season, the 
autumn and the winter; in five animals viz. the goats, 
the sheep, the cows, the horses and the animals; in five 
pranas i.e., senses viz. prana, vak, chaksus, Srotra and 
manas. Thus one has to meditate upon the Supreme 
God present in the five aspects of the Saman-Hinkara, 
Prastava etc., in his five forms Pradyumna, Vasudeva 
etc., in the six places mentioned above viz. the worlds, 
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the rain, the water, the seasons, the animals and the 
senses. This is Samopasana in the five aspects of 
Saman. 

Then, the meditation upon the Supreme God present 
in the seven aspects of the Saman in the seven aspects 
of Vak and Adltya is explained. The five aspects of the 
Saman Hlnkara, Prastava etc., are already mentioned. Adi 
and Upadrava are two more. The five forms of the 
Supreme God Pradyumna, Vasudeva etc., are also 
mentioned above. The two more are : Varaha and 
Narasimha. Next, the meditation of the Supreme God in 
different Samans is described. These Samans are 
Gayatra, Rathantara, Vamadeva, Brhat, Virupa, Vairaja, 
Sakvari, Revati, Yajnayajha, Rajana and Sarva Samans. 

Different purposes served by the meditation of Saman 
to different sections such as gods, manes etc., are 
interestingly described. Liberation for the gods, Sraddha 
oblations for the manes, hopes for the men, grass and 
water for the cattle, heaven for the sacrificer and food 
for oneself are the results prayed for by the meditation 
of Saman. 

Three aspects of Dharma are also mentioned. 1. 
Sacrifice, Study of Vedas, and Alms giving constitute the 
first aspect. 2. Austerity is second. 3. Living in the 
residence of the teacher for the whole life observing 
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celibacy is the third way. All these lead to the Virtuous 
worlds. 

Rewards for the daily oblations viz. Pratah savana, 
Madhyandina savana, and Sayam savana are described. 
The importance of Om is explained once again. 

Ill 

The third chapter commences with the Madhuvidya. 
In Madhuvidya there is a metaphor of honey comb. The 
Supreme God present in Aditya is conceived as honey. 
Aditya i.e., the Supreme God Vishnu is honey. Dyu i.e., 
Lakshmi is cross beam, Antariksa i.e., Vayu, is honey 
comb, the rays i.e., Vasu, Rudra etc., present in the rays 
are the bees. The eastern rays of the Sun i.e., Vasudeva 
present in the eastern rays is eastern honey cells. 
Rgveda hymns i.e., abhimani deities of Rgveda hymns 
viz. Vasus are honey bees, Rgveda is flower, the very 
Rgveda hymns i.e., abhimani deities of Rgveda i.e., 
Vasus are nectar. Similarly Yajurveda, Samaveda, 
Atharvanglrasa, Guhya ade§a i.e., abhimani deities of 
these are conceived as honey bees and the Sankarsana, 
Pradyumna etc., forms of the Supreme God as honey 
cells. These are described as 'present in the rays of the 
Sun spread in different directions. The entire Veda is 
conceived as a flower and as nectar. The gods pondered 
over the Vedas and the Supreme God Narayana was 
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revealed to them. The five forms of the Supreme God 
are the essence of the essences. These five forms of the 
Supreme God give eternity to the eternals. Vedas are 
eternal. Vasu, Rudra etc., see the Amrita i.e., Vasudeva 
etc., forms of the Supreme God. The Sun arises above 
Udayachala mountain and sets below it. In Vaikuntha, 
the Sun neither arises, nor sets; he remains uniform at 
the Centre. Lord Visnu himself taught this Madhuvidya 
to Vlrlncha, he taught it to Prajapati, he taught it to 
Manu and his descendants. 

After Madhuvidya, meditation upon the Supreme God 
designated as Gayatri is described. God is designated as 
Gayatri, because, he sings all Vedas and protects the 
whole world. The God designated as Gayatri is the same 
as the God designated as Vak, Prithivi etc. The God 
designated as Gayatri has four padas. This is described 
in a Rgveda hymn i.e., Purusasukta as ‘padosya sarva 
bhutani tripad asya amritam divi’. The God designated as 
Gayatri is everywhere, he is in the body of Jiva, in 
Jivahridaya and in Jlvasvarupa hridaya. He is designated 
as Aka§a. There are five doors to the heart in which the 
Supreme God is present, the abhimani deities of Prana, 
Vyana etc., and also the abhimani deities of chakshus, 
srotra etc., are the doorkeepers. The three forms of the 
Supreme God viz., Narayana, Vasudeva and Vaikuntha 
are designated as Jyoti. He shines above all worlds, 
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above the abode of the Chaturmukhabrahma. This 
Supreme God designated as Jyoti is the same as one 
who is present within Jiva in his heart. One should 
meditate upon this Supreme God designated as Jyoti. 

The next upasana described is the meditation upon 
the Supreme God present in pralaya water. Here, the 
passage ‘Sarvam khalu idam Tajjalan iti Santa upasita’ 
brings out the central point made in the Nasadiya hymn 
of the Rgveda. The expression ‘Tajjalan’ has to be 
understood as Tat l.e., Brahman, Jale i.e., in pralaya 
water, An i.e., functions alone and independently. This is 
exactly the point made in the Nasadiya passage ‘anid 
avatam svadhaya tadekam' the Supreme God functions 
alone freely in pralaya water during pralaya. ‘anid 
avatam’ means functions without being moved by anyone 
else. ‘Svadhaya’ means by his own free will. This 
important role of the Supreme God is mentioned here. 
This expression ‘Tajjalan’ should not be understood as 
that which creates, sustains and destroys. These are no 
special points intended to be mentioned here. This 
Supreme God is described here with a number of 
attributes. It is also stated that it is at the heart, it is the 
smallest of the small and the largest of the large. 

The next important point is the description of a 
man’s life as a sacrifice. The first twenty-four years of 
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the life of a human being are Pratah savana, the next 
forty-four years are Madhyandina savana and the last 
forty-eight years are Sayam savana. Cultivation of the 
ethical virtues like austerity, alms giving, uprightness, 
non-violence and truthfulness are stated to be Dakshina. 
The name of Mahidasa Aitareya and Krishna Devaki 
putra are mentioned in this section. 

The concluding portion gives an interesting account of 
the process of creation. Before the process of creation was 
set in there was only Asat i.e., Narayana, from this Sat i.e., 
Vasudeva form manifested. Narayana co-habited with 
Laksmi. Then arose Brahmanda. It lay for a year. Then it 
burst open, then came out two shells, one of silver and the 
other of gold. The Silver shell contained Prithivi etc., seven 
worlds. The Golden shell contained upper worlds. The 
mountains, clouds, rivers and ocean arose. Then arose 
Aditya i.e., the God designated as Aditya and present in the 
Sun. When he arose the great Vedic recitations Gayatri etc., 
arose. He who meditates upon Aditya as Brahman will 
obtain all auspicious things. 

Thus, this chapter contains Madhuvidya, Meditation 
upon Gayatri, Purusa Yajna etc., quite interesting upasanas. 

IV 

In the fourth chapter Raikva teaches Samvarga Vidya 
to Jana6ruti, Gautama accepts Satyakama as his disciple, 
and Satyakama teaches Upakosala. The eschatology of 
archiradi path is explained, Yajhavidya and Vyahritividya 
are explained. The fact of Mukhyaprana taking the 
liberated to the Supreme God is especially pointed out. 
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King JanaSruti Pautrayana was a very generous king. 
He was a pious and liberal giver and had built many 
guest houses. Once a group of birds were flying over his 
house. One of them said that JanaSruti was a great 
person but the other said that he could not be as great 
as Raikva who knew Samvargavidya. Then, Janasruti 
approached Raikva and learnt Samvargavidya from him. 
The Central Teaching of Samvargavidya is that Vayu is 
the absorbent of all. Among Adhidaiva, Vayu is absorbent 
and among Adhyatma, Prana is absorbent. That is why 
he is called Samvarga. But he is the food of the 
Supreme God. Agfii etc., five adhidaiva and Vak etc., 
five adhyatma are Anna and the Supreme God is Annadi. 
Therefore, the food should not be denied to anyone. 

In the next section Satyakama Jabala approaches 
Gautama for learning Brahman. Gautama inquires about 
his gotra. Satyakama frankly tells Gautama that neither 
he knows it nor his mother. Gautama was pleased by his 
truthfulness and agrees to teach him. However, he 
entrusts four hundred cows to him and instructs that he 
should return from the forest only when these grow into 
one thousand cows. Accordingly Satyakama takes them 
to forest. These grow into a thousand in due course. 
Satyakama starts back to the Asrama. On his way back 
he camps at four places for four nights. Four deities 
appearing in the form of a bull, swan etc., teach him 
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four aspects of the Supreme God viz. PrakaSavan i.e., 
luminous, Anantavan i.e., limitless, Jyotisman i.e., 
brilliant, and Ayatanavan i.e., abode of all. On his return 
to A§rama the teacher finds that he had already received 
the necessary knowledge. But Satyakama insists that the 
teacher should teach him. The knowledge obtained from 
the chosen teacher only is firm. Gautama teaches him 
the same and Satyakama receives it with great reverence. 
Through this episode the importance of the chosen 
teacher is demonstrated. 

Upakosala approaches this Satyakama to learn. He 
serves at his residence for twelve years. Many other 
students complete their education and leave. However, 
Satyakama does not teach Upakosala, Satyakama’s wife 
pleads for teaching Upakosala. But Satyakama goes on a 
journey without heeding his wife’s word. Then the three 
sacrificial fires viz., Garhapatya, Anvaharyapachana, and 
Ahavaniya teach him. The central teaching of these is, the 
Supreme God who is present in Aditya, in Chandra, in 
Vidyut is the same one who is present in these three 
sacrificial fires who are teaching Satyakama. He is called 
‘AhanT as none can remain without him. There is no 
difference among the various forms of the Supreme God 
present in different places. This is the purport of the phrase 
‘Soham Asmi sa evaham asmi’ in these passages. On his 
return Satyakama found that Upakosala had received the 
necessary knowledge. He asked him to narrate what he had 
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learnt so far. Upatosala narrated. Then, he told him that he 
knew the God present outside. 

Now I will teach you the God who is present in your 
eye. He taught him Vamani and Bhamani forms of the 
Supreme God present in the eye. 

Then the Archiradi path is described and it is stated that 
Mukhyaprana takes the liberated to the Supreme God. 

Further, Vayu is described as Yajna as he purifies all. 
Then, the three Vyahritis viz. Bhuh, Bhuvah and Svah 
are glorified as the essence of the three Vedas. 

V 

The fifth chapter begins with Pranavidya. To 
demonstrate the superiority of Mukhyaprana an episode 
is narrated here. Once there arose a dispute among the 
abhimani deities of senses as to who is superior among 
them. They approached Prajapati to settle it. He said, he 
on whose departure the body collapses is the best 
among you. To test this the abhimani deities left one by 
one. When the abhimani deity of a sense left only that 
sense did not function, the body as such remained 
intact. But when Mukhyaprana started to leave, all others 
were drawn out as it were. Then, they appealed to 
Mukhyaprana not to leave. They realised the superiority 
of Mukhyaprana. 
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The next important Item is Panchagnividya. The 
Supreme God Narayana present in Dyuloka, Vasudeva 
present in Parjanya, Sankarsana present in Prithivi, 
Pradyumna present in Purusa, Aniruddha present in Yosa 
i.e., woman, these five constitute Panchagni. The gods offer 
Jiva as sacrificial offering in these. The Jivas offered as 
oblation are born as men and women. These live a full life. 
When these die, these are offered in the fire. 

In this context, the Pitriyana and Devayana paths are 
described. It is also stated that those of good conduct 
will be born again in good classes of beings and of bad 
conduct in bad classes. The five great sins viz. stealing 
gold, drinking wine, dishonoring teachers’ bed, killing a 
Brahmana and associating with the persons who indulge 
in these are mentioned here. 

Then commences VaiSvanaravidya. PrachinaSala, 
Satyayajna etc., five sages approach Uddalaka Aruni for 
learning about the Supreme God VaiSvanara. He takes 
them to king ASvapati. He asks them to describe the 
Supreme God VaiSvanara as they knew him. They go on 
narrating Dyu, Aditya, Vayu, AkaSa, Rayi, Prithivi, as 
Vaisvanara. King Asvapati tells them that they know him 
only partially. But be is at the heart as well as outside 
in all worlds. One who knows him this way enjoys all 
the benefits. He then explains the five Ahutis to be 
offered to the Supreme God Vaisvanara. 
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VI 

The Sixth Chapter contains the famous passage Tat 
tam asi* and the nine illustrations that illustrate the 
purport of this passage. It begins with an interesting 
dialogue between Uddalaka and Svetaketu. Uddalaka had 
sent Svetaketu to study the Vedas. After studying the 
same for twelve years Svetaketu returned home. He was 
proud of his study and thought that he knew everything. 
The father asked him whether he knew that central 
principle by knowing which everything is known, 
Svetaketu was ignorant of it and appealed to his father 
to teach it. 

The father explained the proposition i.e., ‘by knowing 
one that is the central entity, everything else is known’ 
by four examples : 

1. Just as by the knowledge of a lump of clay the 
knowledge of all articles of clay can be had, because of 
similarity, similarly, by the knowledge of Brahman the 
knowledge of all others can be had due to similarity. 

2. Just as by the knowledge of one nugget of gold, 
all that is made of gold is known through similarity, 
similarly by the knowledge of Brahman one can easily 
get the knowledge of all because of similarity. 

3. Just as by the knowledge of one nail cutter all that 
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is made of iron is known due to similarity, similarly, by 
the knowledge of Brahman one gets knowledge of all 
because of similarity. 

4. The words other than Sanskrit words are produced 
by the sense of speech. But the Sanskrit words such as 
Mrittika are eternal. Therefore, Sanskrit words are 
Pradhana i.e., primary, while other words that are 
derived are apradhana; consequently the purpose to be 
served by them is served by the knowledge of Sanskrit 
words. Similarly, the knowledge of Brahman makes the 
knowledge of all others subordinate. 

By these four examples the father taught the son that 
by the knowledge of Brahman one can have the 
knowledge of all other things and the knowledge of all 
other things is not as important as to have the 
knowledge of Brahman. 

In order to bring home the point that Brahman is the 
highest and all others are subordinate, the father then 
explains the process of creation and shows that Brahman 
is the primary source of all. 

Before the commencement of creation, the God 
designated as Sat alone was present without a second 
that is equal or superior to him. He thought, let me 
assume many forms. Then he created Tejas, Ap and 
Anna. There are only three origins for the living beings 
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viz. egg-born, born from living beings, and born from the 
seeds. Then, he thought, let me make each of the three 
viz. Tejas, Ap and Anna consist of three, three, drawing 
from each of these three. He made each of them 
threefold, and created the names and things. Manas, 
Prana and Vak were created. 

Then, in order to teach SodaSa kala purusa, the father 
asked §vetaketu to observe fast for fifteen days. He 
demonstrated to him that the Purusa consists of sixteen 
kalas. Then he explained the deep sleep state. During 
the deep sleep state the jiva rests In God. 

Uddalaka told his son Svetaketu that when a person 
sleeps, then, he reaches the God designated as Sat. Just 
as a bird tied by a string, after flying in different 
directions without finding a resting place elsewhere, 
settles down at the place where it is bound, similarly, 
the jiva, after moving towards various objects during the 
waking and dream states, finds rest in God only during 
deep sleep state. 
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The jiva depends upon the God during the waking 
state also. 

There cannot be any effect without a cause. All these 
beings arise from the God designated as ‘Sat’. These are 
sustained by him and have him as their ultimate support. 
The God is the essence of all, regulator of all, he is 
infallible, he can be comprehended by very subtle 
knowledge, he is the lord of all, he has infinite bliss and 
he has Infinite attributes. 

O Svetaketo ! You are distinct from him (atat tvam asi). 

This fact of jiva being distinct from the God and 
dependent upon him is already explained by the 
illustration of a bird, tied to a nail. Now eight more 
illustrations are given to bring home his point. 

Just as the bees prepare honey by collecting the 
juices from the flowers of different kinds of trees and 
put them together and just as these juices are not able 
to discriminate themselves as ‘I am the juice of this tree, 
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I am the juice of this tree’ similarly these jivas are 
distinct and are with the God as distinct but do not 
know that they are with the God. 0 §vetaketo, you are 
distinct from him. 

Similarly by the illustrations of rivers and sea, the 
tree, the Nyagrodha fruit, salt in the water, the blind¬ 
folded person, a sick person, and the thief, the 
difference between the God and jivas is explained here. 
The expression ‘atat tvam asi' brings out this difference. 
This expression if read as tat tvam asi then also it 
conveys dependence and difference (tadadhinah tvam asi) 
and similarity and difference (tat sadrisah tvam asi). 
Thus the entire discourse of the sixth chapter is 
intended to teach that the jivas are different from the 
God and are entirely dependent upon him. 

VII 

In this chapter an exposition of Bhumavidya is given. 
It is declared that the God designated as Satya and 
Bhuma is supreme and all other deities are inferior to 
him. To explain this doctrine of Vishnusarvottamatva the 
hierarchy of deities is described first. This description of 
Devata Taratmya begins with an interesting dialogue 
between Narada and Sanatkumara. _ 
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Narada approaches Sanatkumara for instructions. 
Sanatkumara asks him to mention whatever he has 
already studied. Narada narrates what he has already 
studied. He gives a long list of lores viz., Rgveda, 
Yajurveda, Samaveda, Atharvana, Itihasa, Purana, the lore 
that deals with the manes, mathematics, the lore that 
deals with the deities, mineralogy, the original Veda, 
Pancharatra, the lore that the deities can only know, 
Aranyaka, the lore that deals with the spirits, political 
science, astronomy, the lore that deals with the serpents 
and the lore that deals with the people connected with 
the deities. He confesses that he knows only the word 
aspects of all these lores but not the meaning viz. the 
Supreme God conveyed by them. He appeals to 
Sanatkumara ‘Sir, 1 have heard that one who knows the 
Supreme God will cross over the sorrow. I am sorrow- 
stricken. Kindly help me to cross over the sorrow.’ 

Sanatkumara tells him that all these lores consist of 
words that convey the attributes of the Supreme God, 
meditate upon the Supreme God present in these words 
i.e., Nama, the abhimani deity of Nama i.e., Ushadevi. 
Thus, making a beginning with Nama i.e., Ushadevi, 
Sanatkumara continues to instruct Narada ‘Meditate upon 
the Supreme God present in Vak that is superior to 
Nama i.e., Usadevi, meditate upon the Supreme God 
present in Manas i.e., Parjanya that is superior to Vak, 
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Samkalpa i.e., Mitradeva, Chitta i.e., Agni, Dhyana i.e., 
Varuna, Vijnana i.e., Chandra, Bala i.e., Pravaha Vayu, 
Anna i.e., Aniruddha, Ap i.e., Ahankarikaprana, Tejas 
i.e., Purandara and Kama, Aka§a i.e., Umadevi, Smara 
i.e., Siva, A6a i.e., Bharati and Sarasvati, Prana i.e., 
Mukhyaprana and Chaturmukhabrahma. 

Thus, listing the deities In their hierarchical order and 
instructing Narada to meditate upon the Supreme God 
present in these, Sanatkumara explains ‘just as the 
spokes of a chariot wheel are fixed in the hub, similarly, 
all other deities are dependent upon Mukhyaprana. He 
functions, moved by the Supreme God. Mukhyaprana 
takes the liberated souls to the Supreme God. 

The Supreme God designated as Satya is the highest. 
It is the Supreme God Satya who is to be understood. 
He is Vijnana i.e., Jnanasvarupa, he is Mati i.e., the 
ground of all thinking, he is Sraddha i.e., the ground of 
faith, he is Krlti i.e., the source of all activity, he is 
Sukha i.e., the ground of all happiness, he is Bhuma 
i.e., he has infinite attributes and has infinite bliss. He 
has to be understood as Vijnana, Mati, 6raddha etc., and 
finally as Bhuma. 

When one knows the Supreme God designated as 
satya, he will not see anything else as independent, will 
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not hear and understand anything else as independent, 
this Supreme God is designated as Bhuma i.e., 
Gunapurna. When one sees, hears and understands the 
Supreme God he will see, hear and understand all 
others. All others and the world are dependent on him. 
These are inferior to the Supreme God. The Supreme 
God who is designated as Bhuma is immortal. All others 
are mortal. 

This Supreme God is founded on its own greatness. 
The Supreme God designated as Bhuma is below, is 
behind, is in front, to the South, to the North, he is 
near and he is infinite. 

His Aniruddha form designated as ‘Aham’ is present in 
Jiva, his Vasudeva form designated as Atma is present 
everywhere. He who knows him in this way will love him, 
will have him as his master and freely move in all worlds. 

The liberated Jiva will not suffer from the death, 
illness or pain. By the pure food of instructions from his 
Guru, he obtains pure knowledge and firm memory of 
the God. 

Sanatkumara revealed the Supreme God to Narada. 

VIII 

The eighth chapter discusses Daharavidya, the pleasures 
enjoyed by the liberated, and the Supreme God present in 
arteries. Prajapati Instructing Indra and Virochana and the 
difference in the capacities of Indra and Virochana in 
understanding is narrated in this chapter. 
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The Centra] point of Daharavidya Is the meditation upon 
the Supreme God present at the lotus of heart. In 
Brahmapura i.e., the body, there is a small lotus, within this 
there is AkaSa. That which is within this AkaSa should be 
sought, should be understood. The Supreme God 
designated as AkaSa is present in this Daharaka§a at the 
heart to the same extent to which he is present outside. 

Dyu, Prlthivi, Agfil, Vayu etc., all are supported by 
the Supreme God present in Brahmapura i.e., body. He 
does not suffer by the old age, does not perish by death. 
His desires and thoughts are always true. The desires of 
all are founded on him. For those who depart without 
knowing his satyakamatva etc., attributes, the worlds 
obtained through the sacrifice etc., will not last. But 
those who depart knowing the Supreme God and his 
satyakamatva etc., attributes will be able to move in all 
worlds freely. 

The knower of Brahman, if he desires to see his 
forefathers, by his mere thought they arise before him 
and he sees them. If he desires to see his mother, 
brothers sisters or friends they will arise before him. If 
he desires to have perfumes and flowers, food and drink, 
songs and music, women, they will arise before him. 
Whatever objects he desires he will attain them by his 
mere thought. 
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The Supreme God is at the heart. He is designated as 
hridaya. One who knows him in this way attains svarga 
i.e., Vaikuntha. Such a person, graced by the God, 
leaving his body attains the highest luminary i.e., God 
and obtains his own pure nature, the God designated as 
‘om vaha’ takes him to Aditya. 

There are one hundred and one arteries spread in the 
heart. One of them extends to the crown of the head. 
One who moves upward through this becomes immortal. 
The other nadis enable jiva to move to the other worlds. 

The gods and the demons thought of knowing Atman 
from Prajapati. Indra among the gods and Virochana 
among the demons go to him. Prajapati told them that 
the person who is seen in the eye is Atman. They asked 
him ‘Sir, who is he who is seen in the water and mirror 
when one looks into them?’ Prajapati said : He is the 
same as the one seen in the eye. The same one is seen 
in all places. Then, asked them to see themselves in a 
pan of water and tell him whatever they know about 
Atman. They looked themselves into a pan of water and 
reported to Prajapati that they saw all about them from 
hair to the nail entirely reflected. Prajapati asked them to 
adorn themselves and look into it again. They looked 
and reported that they saw themselves, as adorned. He 
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asked them : Is this Atman Immortal and fearless ? Is 
this Brahman ? Without realising the implication of what 
Prajapati said the two left thinking that they were 
satisfied. Prajapati said : These are going without 
knowing the Atman. Who ever thinks the body to be the 
Atman he perishes. 

Virochana went to demons and preached that the 
body is Atman, the body is to be worshipped. That is 
why the demons adorn the dead body with food, clothes 
and ornaments. 

But Indra felt that just as when this body is decorated 
the reflection is decorated, when it is crippled the 
reflection has to be crippled. Therefore, I do not see 
anything worthwhile in this. Therefore, Indra returned to 
Prajapati and appealed to him to teach him again. 

Prajapati taught him ‘He who functions in the dream 
in a glorious way is Atman. He is immortal and fearless. 
Indra was not satisfied. He said : Sir, though the Atman 
in the dream does not become blind when the body is 
blind, it is not affected by the defects of the body, it 
feels as if it is killed, it is depressed, it is pained, and it 
weeps. Therefore I do not see it to be worthwhile. 

Then, Prajapati told him : He who does not see even 
the dream during the deep sleep state is Atman. He is 
immortal and fearless, he is Brahman. Indra was not 
satisfied. He said, Sir, I do not know myself during deep 
sleep state, nor these other beings know. It cannot also 
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be said that the jiva gets one with the Atman during 
deep sleep state. Therefore I do not see this position to 
be worthwhile. 

Then, Prajapati said : 0 Indra this body is mortal. It is 
affected by death. However, it is the abode of the God who 
is immortal and who has no prakrita body. He who has 
prakrita body is affected by the joy and sorrow. Jiva blessed 
by the God moves out of this body, attains that great 
luminary and realises the bliss which Is his true nature. 

It is the God who sees, smells, speaks, hears, knows 
and thinks. The eye, the sense of smell, speech etc., are 
only the instruments. God is the lord of all these. The 
God enjoys all objects. One who knows the God in this 
way attains all worlds and all desires. 

This knowledge was given by the God to 
Chaturmukha-brahma. He gave it to Manu. Manu gave it 
to his progeny. 

From the above brief summary of the teachings of 
Chandogya it is clear that Chandogya brings out the 
nature of the Supreme God vividly, brings out the 
distinction between the God and the jivas clearly, and 
delineates a number of Upasanas with which one has to 
meditate upon the Supreme God. 
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Brhadaranyakopanisad 

This Upanisad belongs to Kanva§akha of 
Suklayajurveda. It forms a part of §atapatha Brahmana. It 
consists of eight chapters. However, the first two 
chapters are not commented upon by Bhasyakaras since 
these chapters describe the details of A§vamedha sacrifice 
and do not contain any philosophical matter. 

The Supreme God Lakshmi6a is the deity of this 
Upanisad, Chaturmukhabrahma, Surya, Yajnyavalkya and 
Kanva are the sages. It is in prose. It Is the largest 
Upanisad among the ten Principal Upanisads. It 
discusses all major issues of the philosophy of the 
Upanisads, epistemology, psychology, ethics, theology 
and mysticism. The climax of the Upanisadic Philosophy 
could be observed here. Each section is named as 
Brahmana. Some background episodes are given in some 
of these Brahmanas. The philosophical debate at the 
court of king Janaka is the heart of this Upanisad. 
Participation of the female scholars viz. Maitreyi and 
Gargi is a special point. The debaters throw challenges 
of great philosophical significance. 

The doctrine of Antaryamin is a special point made 
here. The doctrine of Aksara is another special 
contribution. The supreme principle is inquired into by a 
graded series of questions. The supreme principle being 
beyond ordinary experience is demonstrated by 
contrasting attributes and mystic trance. 
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The process of creation, Upasanas, the importance of 
Mukhyaprana etc., topics of the Upanisads are 
delineated. 

Passages like ‘Aham brahma asm!’, So aham asm/', 
Atmaiva /dam agre asit’ etc., that bring out the 
supremacy and antaryamltva of the God need careful 
attention and correct Interpretation. 

Sri Madhvacharya’s Bhasya has harnessed these 
philosophically rich passages to give a full account of 
the philosophy of this Upanisad. He draws pointed 
attention to all the key passages in the very benedictory 
verse of his Bhasya. The richness of this verse is ably 
explained by Sri Raghuttamatirtha. 

Sri Raghuttama’s commentary on the Bhasya viz., 
Bhavabodha is a treasure of Upanisadic philosophy. It 
reviews other interpretations in detail and shows the 
richness of Sri Madhvacharya’s interpretation. 

Benedictory verse of Madhvabhasya 

ymftflRMK 
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Bfhadaranya passages referred by the adjectives in the 
benedictory verse. 
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The Supreme God is present in the A$vamedha horse 

The first two Brahmanas viz. Asva and A6vamedha 
raise a ritualistic item to the philosophical level. Among 
the sacrifices the A§vamedha sacrifice is considered most 
important and the horse offered in this sacrifice Is 
considered as very sacred. The reason for this is, the 
God Chaturmukhabrahma himself assumes the form of a 
sacrificial horse and offers himself to the Supreme God. 
The sacrificial horse Is not an ordinary horse. The God 
Chaturmukhabrahma himself is present in it in the horse 
form. Within him the Supreme God Visnu is present in 
the horse form. The various deities who arise from the 
various limbs of the Supreme God and present in these 
limbs are also present in this horse. Thus the horse is 
symbolic of the Supreme God, Chaturmukha, and all 
other deities. Further its belly, the two sides, feet and 
other limbs also represent the Antariksa, Prithivi, 
Quarters, seasons, months, days, stars, rivers, mountains, 
plants, trees, rain, thunder etc. Thus this horse 
represents the entire world also. In fact, this sacrificial 
horse is the Virat form of the Supreme God. This horse 
is stated to arise from the sea and remains in the sea. 
This indicates that the Supreme God symbolised by this 
horse is Lord Visnu. 
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It may look strange that at the commencement of a 
serious philosophical discussion that follows in 
Brhadaranyaka Upanisad a ritualistic item is symbolised 
as the Supreme God and its limbs etc., are mechanically 
identified with various deities. But a little reflection will 
reveal that here a fine sketch of the Virat form of the 
Supreme God is given for whose discovery the entire 
philosophical discussion is intended. While each 

discourse that follows brings out a distinct aspect of the 
Supreme God this A6vabrahmana gives us a consolidated 
picture of Virat form of the Supreme God to enable us 
to follow the significance of the later discourses. This 
ASvabrahmana does not merely represent a transition 
from the ritualism to philosophy but lays down the 
foundation of philosophy. 

Chaturmukhabrahma offers himself in the 

A&vamedha sacrifice 

After laying bare the Virat form of the Supreme God 
in ASvabrahmana, in the next viz. Asvamedhabrahmana, 
naturally, the process of creation of this world is briefly 
narrated. Before the creation of the world all were in the 
womb of the Supreme God who had destroyed all during 
Pralaya. Now, at the commencement of the world, he 
thought of assuming a body i.e., the world. He first 
created cosmic water, then his own abode i.e., 
§vetadvipa. Then he created Mukhyaprana. This 
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Mukhyaprana assumed three forms viz. Aditya, Vayu and 
Agni. He also assumed the Kurma form to support the 
world. He himself was supported by the Supreme God in 
Kurma form. Then the Supreme God created 

Chaturmukhabrahma as second to Mukhyaprana. He 
created Sarasvathi also. Through these two he created 
the Vedas, the sacrifices, the cattle and all others. The 
Supreme God, then, proceeded to eat up all that he 
created. That is why he is called Aditi. The 

Chaturmukhabrahma on his part desired to worship the 
Supreme God with the great sacrifice ASvamedha. He 
himself assumed the form of a horse and offered himself 
in the sacrifice. He offered the other animals to the 

other deities. The prajapati is the deity for this sacrifice. 
The Sun in whom Chaturmukhabrahma is present is also 
called A§vamedha. This brief account of the process of 
creation is further expanded in some of the later 
sections. This is again not merely the eulogy of 

ASvamedha sacrifice but it is a description of the glory 
of the creatorship of the Supreme God as a preliminary 
to the philosophical unfolding of the majesty of the 
Supreme God that follows. 

The demons could not afflict Mukhyaprana with the evil 

After describing the process of creation and bringing 
out the special role of Mukhyaprana in this process, the 
role of Mukhyaprana in the functioning of the body and 
senses, and his superiority over the other deities who 
preside over different senses, is brought out in Udgitha 
Brahmana. This is explained by an interesting parable. 
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The gods and demons competed for superiority. The 
demons are in large numbers and the gods are few. 
Therefore the gods thought of strengthening themselves 
by the recitation of Saman in the sacrifice. First they 
asked Vak i.e., Agni the abhimani deity of Vak to recite 
the Saman. He proceeded to sing for the benefit of Vak 
to accrue to the gods and to himself. The demons came 
to know 'about it and afflicted him with evil. This 
resulted in the distortion in speech. The gods went on 
asking the abhimani deities of other senses one by one 
to recite the Saman. They all similarly failed. Then they 
approached Mukhyaprana. When Mukhyaprana started 
singing the Saman, the demons again tried to afflict him 
with the evil. However, they themselves collapsed like a 
clod of earth that hits against a rock breaking into 
pieces. The gods appealed to Mukhyaprana to lead them 
from the darkness to the light and from the death to the 
immortality. Then, Mukhyaprana removed the evil 
afflicting the other deities and took them out of death 
and to their respective worlds. This parable brings out 
the superiority of Mukhyaprana. He alone is entitled to 
sing the Saman in the sacrifice and function as Udgata. 
He will be present in the Udgata priest. Mukhyaprana is 
also described as providing food to all others in the 
body. He is called Ayasya as he remains in the mouth. 
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Angirasa as he gives. strength to all other limbs, 
Brihaspati and Brahmanaspati as he is the lord of 
speech. In this way the importance of Mukhyaprana who 
directs and regulates the body and the senses is 
described here. The doctrine of Vayu Jivottamatva is 
brought out in this Udgitha Brahmana. 

Creation of man and woman 

Prajapatya Brahmana further explains the process of 
creation. Before the commencement of creation the 
Supreme God alone was present. He created 
Chaturmukhabrahma. This Chaturmukhabrahma looked 
around and did not see anything else. Therefore, he 
declared ‘Aham asmi’ therefore, he got the designation 
‘Aham’. He was afraid. One fears when he is alone. He 
pondered ‘as there is nothing else opposed to me, of 
what I am afraid’. Then, his fear disappeared. He did 
not delight. One will not delight when he is alone. He 
desired to have a second. He expanded himself to the 
extent of a man and a woman being in close embrace. 
He split himself into two. These two became Pati and 
Patni. He united with her. Then, the intelligent beings 
were created. The Patni felt shy and disappeared. She 
appeared in the form of a cow, he became bull. From 
these the cows and the bulls were born. She became a 
mare, he became a stallion. From these one hoofed 
animals were born. In this way all those that exist in 
couple were created down to the ants. This biological 
process described in this Brahmana shows remarkable 
insight into the origination of man and animals. 
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The God manifests himself and the world 

The process of creation explained in ASvamedha 
Brahmana and Prajapatya Brahmana was about the 
external aspect of the world and man. Here, the inner 
presence of the Supreme God all along the process of 
creation and the functioning of the world and man are 
explained : ‘During Pralaya the Supreme God and the 
world were unmanifest. The Supreme God made this 
world manifest with names and forms. He then entered 
into them. The ordinary people do not see him. He is 
called Prana when he breathes, he is called Vak. Srotra, 
Chaksus etc., are his names. One who meditates upon 
only one or the other of these aspects of him does not 
know him fully. Therefore, one should meditate upon 
him as Atma. This refers to all his attributes. The 
Supreme God is dearer than progeny, dearer than wealth, 
dearer than all others. The Supreme God should be 
meditated upon as dear. One will obtain everything by 
the knowledge of Brahman. 

Now, some ask whether this Brahman knows himself 
and obtains all. The Upanisad says : ‘Before the creation 
of this world there was Brahman i.e., the Supreme God. 
He knew that nothing can remain without him, he is 
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infinite, and he ever knows himself Among 

the gods, whoever knows this will attain fullness to his 
capacity. Similar is the case with seers and men. 
Realising this the sage Vamadeva said ‘Manu will not 
remain without the Supreme God, Surya will not remain 
without the Supreme God etc., hymn. One who thinks 
that the Supreme God has no such attributes or some 
other god has these attributes, does not know the 
Supreme God.’ The intention of this discourse is to 
convey that the Supreme God is Aham i.e., aheya i.e., 
none can remain without him, he is Brahman i.e., 
Gunapurna, and Asmi he ever knows himself and all 
others. This is the implication of the statement ‘Aham 
Brahma Asmi’. Neither the context nor the wordings 
support the interpretation of this statement as ‘I am one 
with Brahman’. Here ‘Aham’ is not a pronoun, it is an 
adjective. Even if it is taken as a pronoun the ‘Aham’ 
i.e., T does not refer to any Jiva here. The previous 
statement states that the Brahman i.e., the 

Supreme God is ever aware of himself. The nature of 
this awareness is stated in this next statement 
R*h 1 . Therefore, even if ‘Aham’ is taken as pronoun 
and refers to the speaker, the speaker here is Brahman, 
not Jiva. It is Brahman who says that I know I am 
Brahman i.e., Gunapurna. Therefore, it is a statement of 
Brahman about his being Brahman and ever being aware 
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of it. The Jiva making any claim of his identity with 
Brahman is neither warranted by the context here, nor it 
is the import of this statement. To take ‘Aham’ also as 
an adjective and Interpret it as Aheya i.e., he without 
whom nobody can remain, will avoid all the confusion 
about Its meaning as a pronoun. 

In this Brahmana the creation of social order is also 
described At the commencement of this world 
Chaturmukha who was a Brahmana was alone. He 
created Ksatriyas viz. Indra, Varuna etc. Vai§yas viz. 
Vasu, Rudra etc. Sudras viz. Pusan etc. Then, he 
created Dharma i.e., Vayu the supporter of the world. 
Dharma is the Lord of Ksatriyas. Dharma is truth. 
Therefore, he who talks of Dharma talks of truth, and he 
who talks of truth talks of Dharma. Dharma is the 
supporter of all and the supporter of truth. 

The Supreme God designated as Atman is the abode 
of all. He supports the gods by the sacrifices, Seers by 
the study of Veda, manes by progeny. He supports men 
by providing the shelter and the food, animals by 
providing the grass and water. He is the supporter of 
domestic animals, birds and all other living beings. _ 
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At the commencement of this world, the Supreme 
God was alone. He desired to have a wife, children, 
wealth, and to perform activities i.e., sacrifices. This 
much has to be desired. An avarage person desires to 
have wife, progeny, wealth and activity. When he does 
not get one of these, he feels incompleteness. But he 
feels complete when he thinks his Manas as himself, Vak 
as wife, Prana as son, Chaksus as human wealth, Srotra 
as divine wealth, such thought itself as his activity. 

In this way in this Avyakfta Brahmana, the 
manifestation of the Supreme God, the world of names 
and forms, inner presence of the Supreme God in all, 
his supporting all living beings, creation of social order, 
and family life are described. This gives a complete 
picture of the process of creation. 

God created seven types of food 

The Saptanna Brahmana gives an Account of seven 
types of food. The father i.e., the Supreme God Created 
seven types of food by his free will and as per the deeds of 
the beings. Among these seven types of food one is 
common to all, two were assigned to the gods, three were 
kept for himself and gave one to the animals. These foods 
are not exhausted even though eaten by all beings because 
of the support of the blissful Supreme God. 
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The food that all beings usually take is the common 
food. One who thinks that this food belongs to him 
alone will not be free from the sin, because, it belongs 
to all. VaiSvadeva and Baliharana are the two types of 
food for the gods. Water is the food given to the 
animals. Manas, Vak, and Prana are created by the 
Supreme God for his pleasure. The abhimani deities of 
Vak, Manas, and Prana are the abhimani deities of Bhu, 
Antariksa and Svarga. These are the abhimani deities of 
three Vedas, and also are the abhimani deities of father, 
mother and the son. Vayu is designated as Samvatsara, 
he is present in Chandra. The three worlds viz. 

Manusyaloka, PitHoka and Devaloka are to be won by 
obtaining a son, by sacrifice and by knowledge. All these 
details are given in Saptanna Brahmana to make three 
points : (1) God has provided seven types of food for 
the sustenance of all (2) Manas, Vak and Prana 

especially help all to sustain. (3) Mukhyaprana who is 
called Madhyamaprana here plays a prominent role in 
sustaining all. 

$astha Brahmana which is the last in this chapter 

informs us that Nama, Rupa and Karma i.e., names, 

forms and functions are three aspects of the world and 
these arise from Vak, Chaksus and Prana. 
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II 

The second chapter of Bfhadaranya consists of the 
following sections : R. Rl^sH'^ u l^ 3. 

Ajatasatru Brahmana is a dialogue between Balaki 
Gargya and Ajatasatru. Gargya volunteers to teach 
Brahmavidya to Ajatasatru. However, AjataSatru wants to 
ascertain how much Gargya knows about Brahman and 
how he meditates upon him. Gargya goes on narrating 
the presence of the Supreme God in Aditya, Chandra, 
Vidyut etc., fifteen places and his meditating on the 
forms of the Supreme God present in these places. 
Ajatasatru informs him that he knows much more about 
these forms of the God and mentions some additional 
attributes not known to Gargya. Gargya realises that 
AjataSatru has better knowledge and requests him to 
teach. Ajatasatru tells him that it is not proper for a 
Ksatriya to teach a Brahman. Therefore, I will only 
submit to you what I know. He takes him to a person 
who was fast asleep. He calls the sleeping person. He 
does not respond to that call and does not get up. 
Then, he rubs the sleeping person and awakens him. 

God regulates the Jiva during the deep sleep state also 

The, AjataSatru asks Gargya ‘where was the Supreme 
God in whom the sleeping person rested in his body, 
where from this Supreme God came up when the 
sleeping person woke up’. Gargya did not know this. 
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Ajata6atru informed Gargya that the Supreme God in 
whom the sleeping person rests In his body, remains in 
the hrdayaka^a of the sleeping person. The Supreme 
God moves in the Nadis and also makes the Jiva to 
move in the Nadis during the sleep. The Nadis ape the 
places of the Supreme God. There are seventy-^jvo 
thousand Nadis called Hita. These are spread from the 
Susamna nadi that is stretched from the heart to the 
head. The Jivas rest In the Supreme God in this 
Susumna nadi during the sleep. Just as the spider emits 
the threads, just as sparks come forth from the fire, 
similarly all senses, all worlds, all deities and all beings 
held by the Supreme God during the sleep come out. 
The supreme God’s secret name is satya of satya. 

In this discourse two points are made (1) Meditation 
on the God present in various external objects is not 
sufficient, that is to say, mere Bahirupasana is not 
sufficient. The presence of the God within has to be 
realised. (2) The God regulates Jiva even during the 
deep sleep state. 

The method adopted to impart Brahmajnana is also 
interesting. It is not verbal communication but actual 

8. (i) *nfa: fa afllfaft 3^: Mdfal4 sfaftfa' 

fa W*ft ^ Hdfal?5 dflfal+l’ etc. 

(ii) eft ? 3fa gHJirsRig: dfa: ananwfa; 

•ftrlFft d Hill'll fa fatrTPft I 

flfaNMId^: qfa q tttt: fafRipT: 3^T: * 

'J’f ^frT rl<|$ «T fa II 
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demonstration. The sleeping person probably represents 
the state of mystic trance. 

Metaphor of Mukhyaprana as a child 

§isu brahmana describes Mukhyaprana present in the 
subtle body in a poetic way. He is conceived to be a 
baby. The Subtle body is the room in which it stays. 
The gross body is varandah, the Supreme God is the 
post, and Lakshmi is the rope. Mukhyaprana is also 
envisaged as present in the red lines of the eye. Seven 
deities attend upon him; these are also designated by the 
names of seven seers with appropriate etymological 
explanation bringing out certain attributes. The purpose 
of this discourse on Mukhyaprana, conceiving him as a 
baby in the Subtle body is to show that it is he who 
supervises and directs the functions of all Jivas, he 
himself being guided by the Supreme God. 

Two media for the comprehension of the God 

The next section Murta-Amruta Brahmana brings out 
the transcendence and the distinction of the Supreme 
God from all others. All others are classified as Murta 

(iii) f^ni mih swnfrf 

rTTfir: I 

(iv) WT WT 

utot: ^tt: 

^rff^r i 

9. (i) m f^: srm: i rTFT 

5TFT: PJ^TT 3F5f I 
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and Amurta. These expressions do not directly refer to 
the non-sentients and sentients. Murta does not refer to 
non-sentient and Amurta to the sentient here. The 
implication of Murta is explained in the text itself as 
martya, Sthita and Satya, and that of Amurta as Amrta, 
yat and tyat. The attributes of Amurta mentioned here 
are found in Mukhyaprana and Laksmi and therefore, 
these two are Amurta. The attributes of Murta are found 
in other deities Rudra etc. Therefore these are Murta. 
These two are the Pratima or the media for the 
comprehension of the Supreme God who is 
transcendental. It is in this sense that these are called 
the two Rupas of Brahman. The expression Rupa should 
not be taken here to mean ‘form’ but it should be taken 
to mean Pratima or media, it TTT 5fl£J y l) does not 
refer to the two forms of Brahman but two media to 
comprehend the transcendental Brahman. These media 
i.e., Murta and Amurta are Rudra etc., deities, and 
Mukhyaprana and Laksmi respectively. A reference to 
Abhimani deities also means a reference to 
abhimanyamana objects. Laksmi i.e., Chitprakriti is the 
abhimani deity to Jada Prakriti. Therefore, when later, 
the Supreme God is described as distinct and superior to 

10.(0 £ sir ^ ^ auji ^ i ^ ^ ^ fern ^ 

(ii) d<d^ ^ SfFrtST ^ 

ajqpjrf snjsrFdftsr ^ ^ i 

(iii) 3T*TTrT 3TT^ft %frT dSJdfUlRftl 4<«Rd 

JTm^T JJFTT t | 
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both Murta and Amurta, not only his superiority and 
distinction from the deities represented by the 
expressions Murta and Amurta is meant, but also from 
the jadaprakriti and all jada entities. Thus the scope of 
the meaning of the expressions Murta and Amurta is not 
just jada and chetana, nor it is corporal and non¬ 
corporal jada objects. Murta and Amurta do not refer to 
the two forms of Brahman. These refer to the two media 
of comprehending the transcendental Brahman. 

After giving the details and the characteristics of Murta 
and Amurta the Upanisad gives an idea as to how this 
transcendental Brahman gives a flash of him to the 
meditator in his aparoksajnana. The Supreme God 
flashes like saffron-coloured robe, like white wool, like 
indragopa insect, like flame of the fire, like a white lotus 
and like a sudden flash of lighting. 

The Supreme God is distinct from Murta and Amurta 

Finally the Upanisad instructs that the Supreme God 
is distinct from Murta and Amurta, he is superior to 
them, there is nothing else that is also superior and 
distinct from him. The Murta and Amurta are Satya 
while the Supreme God is Satya of these Satyas. Thus, 
in this Brahmana, (1) the transcendental nature of the 
Supreme God (2) two media of his comprehension (3) 
the distinction and supremacy of the Supreme God from 
all others are brought out. 

Maitreyi rejects the Worldly pleasures 

The Maitreyi Brahmana discusses very important 
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ethical and philosophical issues. It is a dialogue between 
Yajnavalkya and his wife Maitreyi. Yajnavalkya informs 
Maitreyi about his intention of retiring from family life 
and his idea to partition the property between his two 
wives. Maitreyi enquires whether she should get the joy 
of immortality if she possesses the wealth of the entire 
earth. Yajnavalkya says no. Therefore, she requests him 
to instruct her that which he knows as worthwhile. 

Yajnavalkya instructs her that Atman i.e., the Supreme 
God should be realised. To realise him Instructions be 
received, pondered over, and meditated upon. By 
realising Atman every thing else is known. In order to 
bring this point home, he informs her that one loves in 
life husband, wife, sons, wealth, Brahmana, Ksatriya etc., 
members of the society, the gods, the other worlds, and 
all others not by his own will but by the will of the 
Supreme God. Therefore, it is the love for the Supreme 
God that is the highest value. Loving all others is 
directed by him. Loving all others is inferior to loving 
God and subordinate to it. Considering God as highest 

11.(i) *T pft ’PJ: ^RTPPT 'Tfrr: fitft vrafrr 3TTrJR*g 

5RPTPT qfa: VT^frT I P PT ^ PPTT% PrtPPT PPTT fjPTT 

Ppfa SUrPHPjJ, P5IPFT 3JPP fifaT PpfrT.P PT ^ P^fep 

PilPPT P^ ftp (fit PTPPT P^ ftp Ppfa I 

aTPRT PT Pt pTp^p: pppp: i 

(ii) PW P TO^PtS'PPIrPP: P?T ^ STP P PtsJPPTrPP: 

$tp .... p^f p ptt^pIsjpp 3TTt*r: p 4 .^ aw 

?P ssPffW p!pp: & ^pt: ^rrf^r p3 ppppppi i 
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value and the highest object of love Is theistic or 
spiritual ethics. In this discourse the expression 
should be taken in the sense of 
but not in the sense ‘for one’s own gratification’ such an 
interpretation will make It hedonistic ethics which is 
quite irrelevant to instruct Maitreyi who has already 
rejected the wealth of the whole world. 

In order to explain why the Supreme God be the highest 
object of love, Yajnavalkya tells Maitreyi that all are under 
the care and support of the Supreme God and none else. 
The passage *5T?Tft etc., informs us 

that Brahmana, Ksatriya etc., all are supported by Atman 
i.e.. Supreme God, and to think of some other supporter Is 
wrong. Such a person will be isolated and rejected by all. 
The statement ^ states that the Supreme 

God is the supporter of all. 

Continuing the discourse, Yajnavalkya informs Maitreyi 
that one who knows the God as the source of this world 
will not carry the wrong impression that it is supported 
or emanates from someone else. This is explained by 
three beautiful illustrations of the Sound emanating from 
the drum. Conch and Veena. Those who know these 
sources of the sound will not mistake the sound to be 
from some other source. Similarly, those who know the 
God as the source will not think anything else to be the 

(Hi) *RfcT clRrK ^fTT M^frl .... ^ W 

fTf{^ ^ ^ .... 
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source and the support of all others. Yajnavalkya further 
explains that the entire sacred literature through which 
God is to be known has also emanated from him. Just 
as the sea is the source of all waters, God is the source 
of all. Thus explaining that the Supreme God is the 
source and the supporter of all, Yajnavalkya comes to 
the climax of his discourse and declares that the 
liberated soul leaving the body made of elements attains 
the God. Like a lump of salt put into water, the 
liberated cannot be observed by the outsiders, the 
liberated shall not be observed by the unliberated. 

fafTRtJT: T 

WT jnMfcT I 


Here refers to the liberated soul, tijjrqis 

refers to its casting awav the body, refers to the 

attainment of liberation getting rid of even the subtle body. 
Stating this position of the liberated, Yajnavalkya states two 
facts by the remark 'TSlcTtisii 3lR<i\ The two facts stated 
are : (1) Unliberated shall not have the knowledge of the 
liberated (2) The liberated will not have the ordinary 
knowledge i.e., they will have only This 

creates some confusion for Maitreyi. She takes this remark 
to mean that the liberated will have no knowledge at all. If 


12.(1) ^ t i 

(ii) I f*T: 
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it is so how can the liberation be worthwhile and a goal. A 
state of the total absence of knowledge cannot be the goal 
of life. Therefore, she asks Yajnavalkya to clarify his 
statement. Yajnavalkya makes it clear that the liberated will 
have knowledge 'SR? TT 3TT fT fafTHTT’. Knowledge is the 
very essential nature of the self. If it is totally eliminated, 
then, it amounts to saying that the self itself is eliminated, 
that is to say, in liberated state the self completely loses its 
individuality. In this case there will be the contingency that 
there will be no knower, no known. The liberated will not 
have any self knowledge, nor the knowledge of anything 
else including that of Brahman i.e., the Supreme God. Such 
an adverse result is pointed by the passage TT 

cRj; ^ . ^ RMlHlft T ^ 

It may be noted that the entire discourse of 
Yajnavalkya is to elaborate his viz. STTcTT 

Pif<wtiRtd' : *t:. 

If this endeavour results in such a state of liberation 
when the liberated will have no knowledge and loses his 
individuality completely, it will be completely against 
y Id 511 W. The remark of the Upanisat 'STf^TT^ft 
37Wc*TT makes it clear that, the liberated 

will neither lose his individuality nor lose the knowledge 
which is his essential characteristic. The remark 'T 5frT 
WT arfef' has to be understood in the light of this 
remark. We may sum up the points made in Maitreyl 
Brahman as follows : (1) God should be the highest 
object of our love. It is only by the will of God that we 
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love our kith and kin. (2) God is the support of all. 
One who considers any other as his support will be 
rejected by all. (3) God is the source of all including 
the sacred literature. (4) The liberated will attain the 
God casting away their body i.e., the bondage of matter. 
The liberated will continue to have knowledge and retain 
their individuality. 

Bimba-Pratibimba relation between the God and Jivas 

Madhu Brahmana contains Madhuvidya taught by the 
sage Dadhyan Atharvana to Asvins. The background 
episode of this teaching is found in Rgveda. (1-117- 
2 2) and Satapatha Brahmana (XIV-15). In these source 
books it is stated that the Asvins removed the head of 
Dadhyan Atharvana, fixed a horse head and asked him 
to teach this Madhuvidya. After he taught this vidya they 
re-fixed his original head. Therefore, this Vidya is also 
known as Hayagrivavidya. 

In this Vidya it is stated that the Bimba forms of the 
Supreme God are present in Adhibhuta, Adhyatma, and 
Adhidaiva aspects of the Universe, and in all Jivas. 
These Bimba forms of the Supreme God are not different 
from each other. The Jivas are Pratibimbas of the Bimba 
forms present in them. Though the Bimba forms are not 
different from each other the Pratibimbas are many and 
different. This is all due to the achintya sakti of the 
Supreme God. 

In the first thirteen sections of this Madhu Brahmana, 
Prithivi, Ap, Agni, Vayu, Aditya etc., adhibhuta aspects 
are mentioned and it is stated that the Bimba forms of 
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the Supreme God present in thse and the Bimba forms 
present in the respective Adhyatma aspects are not 
different from each other. Here by Adhibhuta their 
abhimanl deities are also to be taken. It may be noted 
that while narrating different aspects of Adhibhuta, 
Adhyatma etc., Dharma and Satya are also mentioned. 
Thus, narrating the presence of the Bimba forms of the 
Supreme God in all, it is declared that he is the lord of 
all. '3mTriTT It is 

further stated that all are held together by him just as all 
the spokes are held together in the hub of a wheel. 
'cTW ^ ^ 3RT: 

^ 3TTrJTH: ^ftcil: I 

Finally the sage Dadhyan Atharvan with his 
transcendental vision informs ASvins that the Supreme God 
is present as Bimba in all Jivas. He assumes many forms by 
his power. He assumes ten forms, hundred forms, thousand 
forms and infinite forms. His many forms are designated as 
Hari. The Jivas are his Pratibimbas. The Supreme God is 
within all and outside all. The main teaching of 
Madhuvidya is to bring out the Bimba-Pratibimba relation 
of the Supreme God and the Jivas. 

Vamsa Brahmana gives the line of seers who taught 
Madhuvidya. 

Ill 

The third chapter of Bfhadaranya Upanisad gives an 
account of the debate held after a sacrifice of king 
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Janaka between Yajnyavalkya and other learned scholars 
who had gathered there, on a number of philosophical 
issues. Each debate Is named after the scholar who 
participated in the debate. These are- (K) 3TPN«5)l^) u l*i s 

(3) armpr 5 <i^ u ih (3)3*3 (v) (k) 

5fTFm (O lift jrWT^(^) 3FrPrffo jH^|U|i^(<5) 3TSTC 
5(1^°!*^ (^s) ^1 I An Important philosophical 

question is raised in each one of these Brahmanas and 
an adequate answer is provided. 

How to overcome death ? 

In the first debate i.e., A§vala Brahmana, ASvala asks 
Yajnavalkya the following four questions (1) All living 
beings are affected by the death, by what means a sacrificer 
overcomes the death ? (2) All living beings are affected by 
the day and night, by what means a sacrificer overcomes 
these ? (3) All living beings are affected by the first half 
and the second half of the month, by what means a 
sacrificer overcomes these ? (4) This Antariksa, as it were 
supportless, by whom the sacrificer attains liberation ? The 
answer given to these questions looks ritualistic. 
Yajnavalkya states by Hota, Adhvaryu, Udgata and Brahma. 
But what he means is not merely these four priests but the 
four forms of the Supreme God present in these. These 
four forms are Vasudeva, Sahkarsana, Pradyumna and 
Aniruddha. It is meditating on these forms of the God as 
present in Hota etc., priests that enables one to overcome 

13.(i) stth arfaw 

| *ferSTI 3 T£rT I 
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death etc. While mentioning these four priests, four senses 
and the four deities who are relevant here are also 
mentioned. Continuing his question ASvala also asks about 
the number of hymns, offerings, and the deities also. The 
primary interest here also is not to know the ritual details 
but to know the glory of Chaturmukhabrahma, and Vi§ve 
Devas which also leads to the realisation of the glory of the 
Supreme God who is the master of all these. 

Where a person goes after the death ? 

The questions raised in the next Brahmana i.e., 
Artabhaga Brahmana, are more interesting. He first asks 
what are i.e., senses and what are ^TfcRIiJ i.e., objects 
of the senses. The words and ^TfrRJ^ are the names 
of sacrificial vessels. However, here these are esoterically 
used to refer to the senses and the objects. The senses 
eye, ear, touch, taste, speech, hand and mind are 
mentioned as seven Grahas i.e., senses, and their objects 
and activities are mentioned as Atigraha. This is a mixed 
list of senses. Senses of knowledge and the senses of 
action are mixed up here. 

Then Artabhaga asks a very pertinent question : When a 
person dies his various senses and the abhimani deities 
leave him. But where exactly the soul of the dying man 
goes ? Yajnavalkya told him this is a question about a 
secret matter and should not be explained in the presence 
of all. Therefore, let us go aside. They went aside. What 
14.(i) ^frT 5?T: +rHfrill<JI: 5?T: 

aret arfrRi^i: ffo I 
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they talked about when they went aside was about the 
Supreme God bestowing the results as per the deeds of the 
dying person. If he has performed good deeds he will be 
enabled to go to the good worlds, and if he has performed 
bad deeds he will be made to go to the evil world. Here, an 
important philosophical point Is made. It Is not just the 
good or bad deed that enables one to go to good or bad 
world but it is the Supreme God who bestows the results of 
his good or bad deeds. Here is the difference between the 
Purvamimansa view and the Vedanta view. Purvamimansa 
holds that it is the deed that bestows its result while 
Vedanta says the deed i.e.. Karma is jada i.e., non-sentient, 
therefore, it cannot bestow any result by itself. It needs a 
Chetana to supervise and direct. In fact. Karma itself is 
under the control of the Supreme God. 

Vyasti and Samasti forms of Mukhyaprana 

In Bhujyu Brahmana, Bhujyu asks Yajnavalkya where 
exactly those who perform ASvamedha go. Yajnavalkya 
describes Brahmanda and tells that through an opening of 
the size of a blade or the wing of a fly Vayu takes them to 
lord Pradyumna. The performers of A§vamedha referred to 

(ii) SRR WW Wlfil 3TrT 5JFT: 

.ft apt ci^r 3^: wfrr i 

: .iff !> (ft % 

... wfrf 'nfa i 
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here are not ordinary kings but these are Indras. These are 
taken to Pradyumna by Vayu who is designated here as 
Vyasti and Samasti. The term Vyasti brings out the fact that 
he is the leader of Deva, Risi, Yaksa, Gandharva etc., eight. 
Samasti brings out the fact that he is the leader of Suparna, 
Rudra, §esa etc. eight. This Brahmana brings out the glory 
of these aspects of Vayu and also the fact that he takes the 
liberated to the Supreme God. 

The God cognises himself and all others without any aid 

Usasta Brahmana gives three important characteristics 
of the Supreme God. These are : (?) (^) 

(3) The expression 'WIT 

conveys that he cognises himself and all others without 
the aid of anyone else. He is completely independent in 
respect of his own cognition and the cognition of all 
others. The expression conveys that he is 

within all and regulates all. The expression ^Tcfts-^cfld 
conveys that all others other than the Supreme God have 
suffering of some kind or the other while the Supreme 
God is completely free from any kind of suffering or 
drawback. This gives the definition of the 

Supreme God. These three characteristics of the Supreme 
God are appropriately explained. 

The God is distinct from the Jivas 

In Kahola Brahmana, Kahola again asks Yajfiavalkya 
16.(i) ^T^R^frT ^ m^ 1 
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to explain the tnttiiq. the Brahman who 

cognises himself and cognises all others. This Brahman 
is stated to. be 3RT<f absolutely free from any drawback 
in the previous Brahmana. This is in fact a 
distinguishing feature between the God and all others. 
Now, this aTTTcff^ is fully explained here and the STRfrT 
of the Jlvas is elaborated. This is done with a view to 
show that the Jivas are distinct from the God. Now, the 
grounds of suffering are hunger, thirst, old age, death 
etc. The Jivas have these while the God is absolutely 
free from these. Further, the Jivas also suffer from the 
desire for the progeny, wealth and the other world. The 
Jivas have to overcome these ambitions If they desire to 
achieve the highest goal. Those who seek the Supreme 
God should obtain the knowledge from the scripture, 
ponder over it, and meditate upon the God. When 
liberated he has to seek the bliss from the God. In this 
discourse, the expression should not be taken in 

the ordinary sense of taking Sannyasa§rama. ftw here is 
seeking the bliss from the Supreme God by the liberated. 
The meaning of the expressions hiPsh, TIFT, jftT, atnfa 
also should be carefully noted. In this Brahmana the 
definition of the Supreme God is stated again in 
order to bring out the distinction between the Brahman 
and the Jivas. 


17.(i) tfvfnul ^ JTt? Wl JJrJJTr^frT qW I 

iTOTrJTR fa ft HI jtWFTT: ril%WT- 
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The bliss of the Supreme God is the fountain-head 
of the bliss of the liberated 

In Gargi Brahmana the hierarchy of the bliss enjoyed 
by the liberated souls is described. The ultimate fountain 
head of the bliss is the Supreme God himself. The 
expression here refers to the infinite bliss of 

Brahman i.e., Supreme God. The word does not refer to 
any world here, because, when Gargi asks as to who is 
the support of a&lcita*, retorts that you are 

asking about that God who is beyond any question, 
beyond any support. This means the reference is about 
the God. In view of this the word in cannot 

be interpreted as world. Its correct meaning in this 
context is bliss. This meaning could be obtained by 
appropriate etymological explanation. Hence the meaning 
of the word is ‘infinite bliss of the Supreme God. 

In the light of this the other words 

etc., also refer to the bliss of the Abhimani Devatas of 
these worlds when they are liberated. Thus this 
Brahmana describes the hierarchy of the bliss of the 
liberated starting from Manusyottama upto 
Chaturmukhabrahma and states that the bliss of the 
Supreme God is the fountain-head of all these. That 
bliss is infinite and does not have any further support. 
To ask any question about its support is Atipra§na, a 
question about someone who is beyond question. _ 

is. 3#nvj; ^ jr^ratar: artare jffirroft i irrfif 
infamft: m ^ i anfaHri I 
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The Supreme God is Antaryamin and Mukhyaprana 
is Sutra 

The Antaryami Brahmana constitutes the heart of 
Bfhadaranya teaching. Here, Mukhyaprana Is stated to be 
the Sutra i.e., one who binds together this world, the 
other world, and all beings. The Supreme God is 
Antaryamin i.e., one who is within all and regulates all. 
This fact of Supreme God being Antaryamin is explained 
in detail mentioning Prlthivi, Ap, Agni etc., Adhibhutas, 
and Prana, Vak, Chaksus etc., Adhyatma. The Prithivi 
etc., mentioned here do not merely refer to Adhibuta 
and Adhyatma but also refer to their Abhimani deities. 
This is clear from the statement 'jfa'O T etc., 

mere Prithivi being jada i.e., non-sentient, the question 
of its knowing or not knowing will not arise. It is only a 
sentient with reference to which one can talk of knowing 
or not knowing. Therefore, Prithivi etc., mean the 
Abhimani Devatas of Prithivi etc., also. Thus, the 
Supreme God being within, and regulating it total. He is 
within Adhibuta, Adhyatma and Adhidaiva and controls. 
In this task of Antaryamin, Mukhyaprana assists him as 
Sutra binding all together. 

19.(0 ^ sit 31? i qppf iffcm 
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In this description of Antaryamin the expressions ^ r rR:, 
and 3TTr*TT deserve special attention. To interpret 3RIT: as 
inner or innermost does not convey any fresh facts. The 
God being inner is covered by the key term 
already. Therefore, SFtTC: should be taken to mean 
dearest. ?fcT 3-KH:. Similarly, the word aTW 

should be taken to mean or lord. The Supreme God 
who is within Jiva and regulates him is his lord. 

The concluding remark of this Brahmana- stKI* 

3T%JcT: $Tlfll I R1T'. The Supreme God cannot be seen 

but he sees all, he cannot be heard but he hears all, 
brings out the fact that he is beyond ordinary perception, 
ordinary hearing etc. It also brings out that as he is 
infinite he cannot be completely comprehended. Further, 
he alone independently sees, hears etc., and none else 
independently sees, hears etc., anything. Thus, three 
important characteristics of the Supreme God viz. (1) He 
is within all (2) He regulates all (3) He is beyond 
ordinary knowledge and he cannot be fully 
comprehended, are brought out here. 

AH function under the command of Aksara i.e., the 
Supreme God 

In Aksara Brahmana Gargi Vachaknavi asks two 
20. HT ’JpMT *K*tUI ?IHT 

fftrt ^ I .3TFKT^ rKtrf ^ jfrrT ^ I 
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questions. Her first question was : That which Is above 
Dyuloka, below Prithivi, in between these two, which 
belongs to present, past, and future, by what it is 
supported like warp and woof. Yajnavalkya answered that 
it is Aka§a i.e., Chit Prakriti. Then, she asked him by 
what Akasa i.e., Chitprakriti i.e., $ri Tatva, is supported. 
Yajnavalkya said it is Aksara i.e., the Supreme God. He 
explained the nature of this Aksara as Asthula, Ananu, 
Ahrisva, Adirgha not big, not small, not short, not long 
etc., contradictory attributes to bring out its 
transcendental nature. Then, he declared that it is under 
the command of this Aksara i.e., the Supreme God that 
the Sun and the Moon function, Dyuloka, Prithivi are 
supported, the day and night roll on and so on. Finally, 
he mentioned that this Aksara i.e.. Supreme God sees 
everything but it is not seen by any, he hears but not 
heard by any. It is in such a great Aksara that Aka§a 
finds its support. 

The Supreme God is the ultimate cause of all 

Sakalya Brahmana is the last discourse in the third 
chapter. Sakalya asked Yajnavalkya : How many gods 
there are ? Yajnavalkya said there are thirty-three 
thousand gods. Among these thirty-three hundred are 
important, among these thirty-three are important, among 
these six are important, among these three are important, 
among these two are important. These are Sraddha and 
2 1. ^ ^TT: I 
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Mukhyaprana. This Mukhyaprana is called Adhyardha, 
because, he moves supporting all. Finally only one i.e. t 
Brahma i.e., the Supreme God. 

After explaining the supremacy of the God compared 
with all other deities, Yajnavalkya answers the questions 
of Sakalya in respect of ‘who is the abode of Jivas, who 
gives them external knowledge and who gives 
Svarupajhana. He also answers the questions in respect 
of quarter deities. After explaining the hierarchy of these 
deities, Yajnavalkya declares that the Supreme God is 
Infinitely higher. Chaturmukhabrahma is not similar to 
him. He cannot be grasped fully, he does not decay 
spatially or temporally, he is everywhere but not affected 
by any defect. 

Then, Yajnavalkya asks §akalya 0, §akalya! the eight 
abodes, eight lokas, eight deities, eight Purusas are 
occupied within and without by the Purusa described in 
Upanisads. I ask you about that Purusa, if you are not 
able to tell about him, your head will fall off. §akalya 
did not know about this Purusa, his head fell off. 

Then Yajnavalkya said : Revered Brahmanas! Who ever 
among you desires to ask questions to me he may ask, or 
else all of you may ask. Similarly, I will ask questions to 
whomsoever you name among you or all of you. The 
Brahmanas did not come forward. Then, Yajnavalkya asked 
them : Just as the word Vriksa conveys the true 
characteristic of a tree, the word Purusa conveys the true 
characteristic of a Jlva. (A tree has the characteristic of 
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being cut down while Jiva has the characteristic of being 
eternal) When a tree is cut it comes up again from its roots. 
Similarly, when a person’s body is taken away by death, he 
gets another body from another person (in another birth). 
But what is the primary source of the tree and the person 
getting the body ? (When he loses all the traces of a body 
in Mahapralaya). Do not say it is from Retas, because that 
can happen only from another person, (in Mahapralaya no 
such person is there). The tree, though arises from a seed, 
it is not its primary cause. What is the primary cause of a 
tree and a person? The Brahmanas did not come forward 
to answer these questions. Then, Yajhyavalkya himself 
answered : The cause is Brahman who has infinite 
knowledge, infinite bliss, and infinite attributes. 

IV 

The fourth chapter contains four discourses. These are : 
(?) N4Ml4 (H) O) (V) 

4llO<5ll$l u IH; (*0 Sfrfr jnSF'lH, (O I These 

discourses are held at the court of king Janaka. When 
Yajnavalkya went to Janaka he asked him whether he had 
come expecting some cows or to impart the subtle 
knowledge. Yajnavalkya said he had come for both. Then 

2 2. 3m stw: WFrt: sr: <t q: i 

qj ^ui41Pi ^ ? sfT^RT: I 

sRmfcT: rHfa 

ft^frr 4 ^w«ihk: jq: l 




114 


Essentials of UpanJ$ads 


Janaka requested him to teach him. Yajfiavalkya said- you 
first tell me whatever you have learnt from others. 

Six teachers teach Janaka 

Janaka informed him that six teachers viz. Sailina, 
Udanka, Barku, Bharadwaja, Satyakama, Sakalya had taught 
him six Upasanas. These were about Vak, Prana, Chaksus, 
§rotra, Manas, and Hridaya. The six teachers had told him 
that Brahman be meditated upon as present in these and as 
designated by these names. Yajfiavalkya told Janaka that 
they had not told him the Ayatana i.e., abode and the 
Pratistha i.e., medium. Janaka requested him to tell the 
same to him. Yajfiavalkya told him the abode and the 
medium i.e., the respective senses are Ayatana and Aka§a 
i.e., Ramadevi is Pratima. He told the secret name of the 
Supreme God for each Upasana. These were Prajfia, Satya, 
Ananta, Ananda Sthiti. The Supreme God is present in 
Hridaya in three forms viz., TI^T aFJSlWTFFF and 

3PJ8HM at *TFq-, and ic+ffi+liT. Thus, 

Yajfiavalkya gave a complete picture of the Supreme God 
for these six Upasanas while the picture given by the six 
teachers was incomplete. It is interesting to note here that 
at the close of the teaching of each Upasana Janaka offers 
a thousand elephants and bulls while Yajfiavalkya politely 
rejects the offer saying that his father has instructed him 
not to accept any gift before the teaching is complete. 

Meditation on the Supreme God as Indra 

The next discourse i.e., Kurcha Brahmana is 
designated as Kurcha, because, king Janaka seeks 
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instructions coming down from his throne. In this 
discourse Yajnavalkya teaches him about the Supreme 
God Indra present in the right eye. He is also called 
Indra. This Indra has to be especially meditated by the 
liberated. In the left eye along with the Purusa l.e., the 
Supreme God there is Virat l.e., Lakshimi also. The 
hymn ‘T is the prayer to be sung 

for them. These two i.e., Indra and Virat remain in the 
Hita nadis in the body. The food offered to Indra is 
quite different from the Jiva’s food. With these details 
the meditation of Indra by the liberated is 
described here. 

The Supreme God regulates Jiva in the waking, 
dream, and deep sleep states 

The Jyotirbrahmana discusses three important issues- 
(1) The Supreme God regulates the Jivas in the three 
states of Jagrat, Svapna, Susuptl i.e., waking, dream, 
deep sleep states and also after liberation : (2) There is 
no second entity that is equal or superior to the 
Supreme God or that is independent of God : (3) 
Ananda taratamya : (4) It is the Supreme God who leads 
the Jivas outside the body after ordinary death as well 
as when the Jiva gets rid of his last body. 

The first point viz., the Supreme God regulating Jivas 
in the three states and after liberation is vividly described 
from 1 to 2 2 sections. Janaka asks the question as to 

2 3. ^ I ^ 5 ^: I . 
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who enlightens the Jivas '1% WlGl: 3TT.JW:' Yajnavalkya 
replies ‘aiif^rs^fci:'. This is during the day. Then, 
Janaka goes on asking who enlightens after the Sun sets, 
who enlightens after the Moon sets and so on. In the 
course of the answers to these questions the fact of the 
Supreme God enlightening in the three states and even 
after liberation is brought out. The passages dealing with 
Susupti i.e., deep sleep are to be Interpreted in two ways 
: once as applicable to the deep sleep state and once 
again as applicable to the liberated state. 

From section 2 3 onwards the question whether there is 
any other entity that is equal or Superior to the Supreme 
God or independent of the Supreme God is raised. It is 
made clear that there is no such second entity. T 

’TTTfrT ^ ^ W'TfrT ^ 

T 5 I The 

Supreme God who sees everything at all times, does not 
see anything equal or Superior to him. Therefore, there is 
no second of that kind. The God seeing the absence of 
such an entity cannot have erroneous knowledge. God’s 
knowledge is eternal and flawless. 

Next the 3TFF^rTTT4 T 4 of JrFT is described. This is 
same as that described in Taittiriya Upanisad. Finally it 
is stated that it is the Supreme God designated as Prajna 
who leads the Jivas out of their body after the death. It 
is also said that Archir etc., deities welcome the liberated 
in the course of his journey. 

24. 4I:*4<’44 JW $r4lftc454tfrl: . 
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The process of the Utkranti of Jiva 

§arlra Brahmana mainly describes the process of 
Utkranti i.e., the soul eligible for liberation coming out of 
his last body. When the death is close, the Supreme God 
present in the right eye moves to the heart. Then, the Jiva 
ceases to function. Similarly, the other senses also cease to 
function. The Jiva also moves to the heart. The God and 
the Jiva becomes one with the forms of the God and Jiva 
respectively that was already at the heart. Then the tip of 
heart of Jiva shines, then the God moves out of the body 
taking the Jiva with him through the eye, head or through 
some other part of the body depending upon the world the 
particular Jiva is destined to go. The God destroys the 
ignorance of the Jiva and enables him to move from gross 
body to Svarupadeha. Just as a goldsmith purifies the gold 
and gives it a bright form, the God purifies the Jiva and 
gives him an auspicious form. 

After describing Utkranti as narrated above, the glory 
of the Supreme God as etc., is described. 

These adjectives are put negatively also as 

etc., to show that the God has 
no ordinary or Prakrita attributes but has Aprakrita 
attributes. Describing the majesty of the God in this way, 
the fate of the unliberated soul involved in transmigration 
is also described to contrast it with the liberated. 

While describing the glory of the God verses from 
other Upanlsads i.e., feavasya, Katha etc., are quoted. A 

25 . 3TTF*TT 
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hymn from the Rigveda is also quoted. Thus, this 
Brahmana delineates Utkranti and the glory of the God 
to be meditated upon by the liberated. 

Maitreyi Brahmana is a repetition of the same that 
occurred in chapter III. The last is that gives a 

list a teachers from 'iVn to in an ascending order. * 

V 

The fifth chapter has fifteen sections. Each section is 
called a Brahmana without any particular name. 

There is no difference between Mula Rupa and 
Avatara Rupas of the God. 

The first section begins with the well-known verse 

etc. This declares that there is absolutely no 
difference between and of God, and one 

and another Further Brahman is 

described here as and that bring out his 

special attributes. He is also called as ^ in the sense that 
he is ITR^T and ITR^cf. 

Prajapati Instructs as V 

The second section contains an interesting episode. The 
gods, men and demons approach Prajapati for instructions. 
He instructs them as Each one understands in his own 
way. The gods thought that they are asked to practice 
i.e., restraint of senses, the men thought they are asked to 
practice i.e., alms-giving, the demons thought they are 
asked to practice ^TT i.e., compassion. Thus each 
understood Prajapati’s instructions in his own way. 

Meditations of the Supreme God 

In the following sections meditation on the God 
designated as 3TPT:, etc., and the esoteric 
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meanings of the syllables of these words are explained. 
Meditation of the God present in 1^4*1 u s« and in the 
right eye, meditation of h4|h<i ^<1 as *TT:, meditation of 
the God designated as 14^, meditation of e tl ! l» i.e., 
as cow, meditation of God as are 

described in the continuing sections. 

Further, it is stated that when the eligible for the 
liberation goes to in his journey by Archiradi route, 

this Vayu creates a hole for him to go to The 
3tH <1^1511 Pi •is whose body is taken to the forest or cemetery 
should consider that also as a penance. Chaturmukha- 
brahma and Mukhyaprana co-operate in their functions. 
Mukhyaprana helps all in their functions. Mukhyaprana is 
designated as Yajus since all liberated consider him as 
superior. He is also designated as HlH and 

Significance of Gayatri 

Each ’TK of TR^fT contains eight syllables, the names 
of the three worlds and the names of 

the three Vedas i.e., FRTpT, the names TFT, 

ahH, °*1H also contain eight syllables. 5FTT i.e., 
which is the fourth Tl^ of conveys 'TTlRTT: i.e., 

who is above RW. The who is in RT in 

is seen by 31M 44 51 1 Pi -is . Thus describing the 
< IN’fl and the Supreme God conveyed by the 

fourth of ^1^41 i.e., a 55 , and present in t£^H u -Srt, the 
prayer of Supreme God found at the close of 

iSavasya Upanisad is quoted in the concluding section of 
this chapter. 
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VI 

Superiority of Mukhyaprana 

The sixth chapter contains five sections. These are 
not named as in earlier chapters. However, each deals 
with a specific topic. The first Brahmana brings out the 
superiority of Mukhyaprana to other deities, through a 
parable that when other deities left the body one by one 
nothing happened to the body. But when Mukhyaprana 
left it was about to collapse. Then, all other deities 
accepted the superiority of Mukhyaprana and appealed to 
him to remain in the body. 

Panchagnividya 

The second Brahmana gives a detailed account of 
Panchagnividya, and the paths of Devayana and 
Pitriyana. The third Brahmana describes the Upasad-Vrita 
and Mantha homa to be performed by the householders. 

Vamadevayajna 

The fourth describes Vamadeva Yajna. This yajna is a 
description of conjugal love. Certain interesting details as 
to how to get a fair complexioned or dark complexioned 
progeny are given here. Hints are also given as to how 
to deal with a loyal wife and how to treat one who is 
not so loyal. In conclusion Jatakarma ritual i.e., birth 
ceremony is described. The fifth and sixth chapters that 
deal with the matters that are strictly not philosophical 
are considered as Parisistas. However, topics like 
Devayana, Pitryana, Panchagnividya etc., are connected 
with philosophical issues. 

The above brief account of the contents of Brihadaranya 
will reveal the richness of the philosophical content of 
Brhadaranya. 



